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“A learned treatise .. .. The volume 
under review bears testimony not only to the 
wide range of the author’s scholarship, but 
also to the care and devotion bestowed on the 
compilation of the work, which is a valuable 


contribution.’ 
—The Hindu, 
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““A well-reasoned thesis .. .. .. The 
select hymns are accompanied by fluent 
renderings in Kannada, notes and explanations. 

A very welcome addition to Vedic 
literature.” 
—Bharatiya Vidya Bhavan Journal. 
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“The introduction is a brilliant argument 
establishing the status of the Vedas in the 
scientific age of today. The author has 
carefully selected the mantras and shows how 
cogent and consistent Philosophy runs through 
all the texts of the Vedas binding them 
to-gether as one superb system. A valuable 
contribution to a proper understanding of the 


Vedic literature.’’ 
—Indian Express. 
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sri G. N. Chakravarthy iS a Veteran Vedic 
Scholar. His Kannada work on the same theme 


“RKSAMHITASARA” has earned him a well 


deserved recognition among the Kannadigas in 
general and scholars in particular. The work we 
are now gladly publishing “The Concept of Cosmic 
Harmony in the Rg-Veda”’ exhibits the width of 


Vedic scholarship of the author and the facility 
with which he expounds the intricate concepts of 


the Vedic seers. 


We are grateful to Sri G. N. Chakravarthy for 
kindly permitting us to publish this valuable 


work. 


PRABHU SHANKARA 
Director, 
‘Prasaranga’ 
Manasagangotri, Mysore, 


=e es = ie pee tees : ora ae 


Ri ie re Ss fra: Darrae- esr, _ 


SvOTeNl teen ds pica eS 


now 


Y ~~ Pl _ nh : : 
at ? La of aa - a” 4 


= fe rig a 7 a oe 


ae el 
al 
+ 


Get 9113 “ils 498 one ade is Stcialb it 


So | —e i 
- ae : x ke. U pik -=¥ J a Tn 
16 Siqson0s-alecistii edt 2 pawogey 3 —— 
: ee ap es ee 
"tit Zins. Fi BS 3&2 Pa: 3 ta 


LD 
att, 
‘ok 
= 
US 
res 
 ouien 
Sui 
i 
4 
ixteoat 
a 
mb 


- 


5 i = SotsTH 5 4 Ao ae 2 ieee 


A ARS “7 ART a gaaal is tas aay i ie : 3 ele : pits 


eae di eee é © SSeS. sa eee 
SGeetearT 5 ee 


_+ 


we = ’ ~~ a 


an 


fp 


Author’s Testimony and ON A 


Some years ago I requested my friend and_ well-wisher, 
SriT. S. Shama Rao, the then editor of the Prabuddha Karnataka, 
to publish an article of mine on the Rk Samhita. After 
going through the article he was kind enough to suggest that I 
should expand it into a book, This humble effort of mine is 
the fruit of that suggestion. 


It is a well-known fact that the philological school of 
Vedic commentators, largely, though not wholly, western 
scholars, are of the view that the monistic idea of Supreme 
Reality evolved into the Rk Samhita only gradually and 
culminated in the upanishads. I must confess that, before I 
had delved into the Rk Samhita I was myself considerably 
influenced by this view and accepted it without question. But, 
when I had occassion to study the Rk Samhita intensively, 
the scales seemed to fall from my eyes, and [ began to realise 
that Monism, far from being the result only of a slow and 
laboured evolution finding its perfect expression in the upanishads, 
was an idea pervading the entire body of RK Samhita texts. 
It began to dawn on me too that the distinction usually drawn 
by many vedic scholars between the significance of the Karma 
and Jnana Kandas of the vedas is also rather superficial and 
artificial. My deep study, convinced me more and more that 
all statements in the Samhita texts which seemed to contradict 
the monistic idea should be interpreted so as to present a 
consistent and harmonious account of the vadas as a whole, in 
the light of those texts which’seem clearly to be intended to 
reconcile such apparent contradictions. 


What I have stated, above would also indicate that the 
_Rk Samhita”texts which speak of a multiplicity of gods should 
also be interpreted so as to be consistent with the central theme 
of the Rk Samhita, namely the idea”of monism. 

I deeply regret that, owing to the non-availability of the 
types in the=Press, it has not been possible to use diacritical 
marks to indicate the pronunciation of certain Vedic words 
like aMaz, magagy, att which are printed in 


Roman script. Readers are requested to bear with me for 
this real shortcoming in this book. 


The late Dr. Cunhan Raja, who was the Professor of Sanskrit 
in the University of Madras and a well-known Vadic scholar, 
was good enough to study this book intensively and write a 
preface for it in a far more elaborate and detailed manner than 
I had ventured to hope for. While expressing my deep debt of 
gratitude to him, I would be failing in my duty if I did not 
mention my poignant sorrow that he is no more and that I 
have not now the good fortune to present to him a_ printed 
copy of the book, 


I remain grateful to the University of Mysore for the honour 
of its association with this publication and in this connection 
it is my pleasant duty to acknowledge my indebtedness to 
Registrars Sri K, R. Ramachandran and Sri P. Mallikarjunappa, 
Director, Dr, Prabhushankar, Professors T, L. Kasturi 
Rangacharya and M, Yamunacharya, Dr. B. V. Subbarayappa 
and Sri K. T. Veerappa. 


My Special debt is due to my friend and scholar SriK. V. 
Sreenivasa Tatacharya for his valuable contributions towards 
clarity and adequate expressions in English. I owe much to 
Dr, A. N. Narasimhaiah, and the members of the family of the 
late Advocate Sri K. Puttu Rao, my benefactors in a needy hour 
and who helped me to further my intellectual activities. The 
Same indebtedness I owe to the authorities of the St. Philomena’s 
College and particularly to the late Rev. Fr. N. T. Thomas, 
Rev, fathers Fluery and Vazapally. I am thankful to Sri 
Senai, Manager of the Canara Bank, Mysore, Sri B. N, Naik, 
Sri B. V. Balasubrahmanyam of Najangud, Sri M.S. Krishna Rao, 
my colleague, Topiwala Padmarajiah and M. M. Kaveriappa 
for their kind encouragement. 


I owe my mental peace and leisure to my wife Smt. Rathamma 
and tomy son Sri N S. Chakravarthy. I thank Sri M. Sundararaj 
and the staff of the Bangalore Press, Mysore Branch, who helped 
me in correcting the proofs. 


G. N, CHAKRAVARTHY 


FOREWORD 


In this work the main attempt of Sri Chakravarthy is to 
show that there is a profound philosophy in the Rg Veda. In 
ancient times, the Vedas were considered as eternal without any 
authorship, and that the Vedas contain the entire wisdom 
of man; there is nothing that is not in the Vedas. In recent 
times, the position swang to the other extreme. The Vedas are 
considered as pastoral poetry of a primitive people who were 
nomadic in their habits, wandering from place to place in search 
of water and pasture for their agriculture and for their cattle 
and also for their own living. They sang in praise of the spirits 
presiding over the various objects of the world in order to 
propitiate them and thus to ward off any danger from their 
wrath and also in order to secure any boons they may confer, 


The first position of ancient India is true in a certain way; 
it is not literally true, But the second position is absolutely 
untenable. The Rg Veda contains -poetry of the highest order 
embodying the profound thoughts of a nation who had 
developed an advanced culture. This is the position that is 
attempted to be maintained in the work now under consideration, 
This is not the first time that there has been such an attempt 
on the part of scholars. But such scholars are a few in number 
and their views have not yet been brought to the forefront in 
the matter of presenting the ancient culture of India to the 
world. The view that in the Rg Veda itself there is little of 
philosophy, that in the Rg Veda itself there is only a groping 
through the glooms of superstition and that it is in the 
Upanisads that we see some rays of the light of philosophical 
thought in India and that there is a tone of antagonism found 
in the Upanisads against the Rg Vedas, is what is held by people 
who are recognised as the true exponents of India’s ancient 
wisdom and also what is generally accepted in the world. 


iv 


Although the views expressed in the present book have been 
given expression to by other scholars, there is still an 
Originality and a freshness in the method of handling the 
problem in the present work, Further, no amount of work 
done in this field will become an unwanted repetition because 
of the popularity of the other views in the world. It is this 
other view that holds the ground and there is need for a united 
action to replace it by the right view. 


The book is in four chapters with an elaborate introduction. 
The first chapter deals with Isvara and the second chapter deals 
with the Cosmic Law under two headings of the Rta and Yajna. 
The third chapter is about the end of human life, namely, 
material wealth and Spiritual wealth, in two sections, The 
last chapter deals with the means for the attainment of. the 
highest goal of man. The main thesis expounded in the book 
is that man’s life is not mere series of disconnected events, that 
the close of such a series is not the end of the life of an 
individual and that there is a beyond and a goal in that beyond, 
It is explained in the work that such views are plain in the 
Rg Veda itfelf. To emphasise Iswara too much is to ignore the 
world and the worldy aspects in man’s life and to ignore God 
is to deny some lofty ideal of lasting value in man’s life. What 
is required is a synthesis of the two views, and such a synthesis 
is not impossible. 


The author appreciates the change in the outlook on the 
problems of the universe found in modern science from 
Opposition to the practice of religion to an investigation into 
the mysteries of the universe. But the scientists themselves have 
expressed their helplessness in the matter of realising the truth 
through the application of sense-organs and scientific appliances, 
Man has another faculty and through the employment, after 
proper development of that supreme faculty, man can realise 
the ultimate truths in the world which do not come within the 
possibilities of the method adop'ed by the scientists, But 
scholars do not accept that there is any evidence of an enquiry 
into or realisation of that supreme reality found in the Rg Veda, 


V 


It is held that the Rg Veda, along with the other Vedas are 
ritualistic in character and not philosphical. The position has 
been taken by the author and he has ably proved that the 
evidences found in the Rg Veda itself are against such a view 
Externally, the Rg Veda may be Apara Vidya, lower wisdom. 
But the Upanisads themselves declare that what is expounded 
in the Upanisads are only what are found in Rg Veda. 


In the first chapter in which the problems of an Isvara are 
discussed, the nature of the gods is taken up. Their plurality, 
their origin and other features which deny to the gods any 
permanancy and indicate their limitations are taken up for 
consideration, Then it is shown that along with such statements 
about the gods, there is also the current of the thought which 
postulates a supreme god-head in the Rg Veda. If it is said that 
such thoughts are later ones, then we have to distribute the 
same hymns into earlier and later periods in the history of the 
development of the literature of the Rg Veda; such passages that 
suggest a unity in the god-head and its supreme nature are 
found throughout the Rg Veda. 


In the next chapter the relation of the cosmic law, the 
Rta the rituals and the unity of the cosmic law are taken up 
for detailed consideration. There cannot be a law without its 
application in actual life and there can be no orderly life 
without such a law. Thus, there is a unity between the Rta 
and the Yajna. Similarly, in the following chapter the unity 
between the worldy pursuits and the spiritual pursuits is also 
considered, What is called the spiritual pursuit is not opposed 
to the life in the world and the life in the world is not an 
obstacle to the attainment of the highest goal, 


In the fourth chapter, there is a detailed study of the 
Gayatri, It is shown that the deity in the Gayatri is the 
supreme reality of the world. Passages are cited to prove the 
point, The Gayatri metre is also explained in the chapter, 
which is shown to be superior to the other metres. The 
Gayatri is the means for the realisation of the highest reality, 


vi 


The modern approach to the problems of the interpretation 
of the Vedas is modelled on the methods pursued in science, 
In science there is the analytical method followed. The world is 
an assemblage of separate events, each different from the other 
and the end of science is to separate the things and show their 
mutual differences. If things are grouped together, it is only 
to present the difference of that group from another group. 
This is a revolt and a rebellion against the notions that 
prevailed in the West in an earlier age. According to such 
notions, there is only a unity represented by God. What is 
different from that is what is evil. A thing is good since that 
thing comes within the unitary scheme of God. The attempt 
has been to unify the world through an elimination of the 
differences. Thus, all religions tried to unify the world and 
unify the human race by bringing them into a single scheme of 
God, This was followed by the imperialists who wanted to 
unite humanity into a single fact through a single political 
power, represented by the emperor, who was the representative 
of God on the earth. Thus, in this attempt at eliminating 
differences and unifying the world in that way, there was a 
sort of collaboration between religion and politics, 


In India, we had a different approach to the problem of 
the world. There is no world if differences are eliminated, 
The world is a world because of the assemblage of what are 
different. If differences are eliminated to form a unity, the 
world loses its real nature, But the differences are not 
fundamental, The differences help us in building up the 
essential unity, There is a unity only if there are differences, 
We cannot speak of the unity in what is a unity. Unity is 
among what are different, 


The present method of study emphasises the differences and 
ignores the unity. Thus the Vedas and the Upanisads are 
placed one against the other in opposite groups. The Brahmins 
and the Kshatriyas are put in charge of the two groups, each 
in conflict with the other, Buddism came as a contrast to 
this, more related to the Upanisads than to the Vedas, 
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The revival of the Vedic ideals in the Puranas ‘is s another st ge, 
different from the earlier stages. But the Indiad a \approach hag/ 
been quite of another nature, There is a U yr baigoet 
Karma of the Vedas and the Jnana of the the 
Upanisads represent the philosophy of the Vedas, The Puranas 
revive the tradition of the Vedas. Thus there is a unity 
between what are apparently different, as the key-stone of the 
traditional Indian interpretation of their ancient culture. 


It is this Indian method that is followed up by Sri 
Chakravarthy in his work, He admits the differences; he does not 
shut his eyes to the difference nor does he conceal them. He cites 
passages to show the reality of the differences and at the same 
time, he shows that such differences are only a preliminary to 
the establishment of the essential unity among those different 
facts. He also cites innumerable passages which occur along 
with the other passages to show that there is also a unity. 
This unity is in the matter of the gods and also in the people, 
which follow a unitary law in the world. There is also a unity 
of purpose between worldly needs and spiritual goals. Through 
such citations, he also shows the unity between the various strata 
of the Vedic texts. He cites from them in a copious manner, 


Sometimes the point is clear from the expressed meaning 
of the passage and sometimes the suggestions and implications 
have also to be taken note of. The author does both. What 
is contained in the Vedas is not a prosaic expression of some 
philosophical or ethical principles, They are expressed in 
literary and ‘artistic language and such passages have to be 
interpreted explaining the intention behind the expression. 
The author does not confine himself to any particular text or 
to any particular types of passages, He is universal in his 
selections, both in the matter of the places for selections and 
in the matter of the types of materials that he selects, 


Professor of Sanskrit 
15-06-1963 University of Madras. 
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FORWARD by Dr. C, Kunhan Raja .. 
INTRODUCTION | 
1, 


li. 


Xii. 


CONTENTS 


The culture and social institutions of a 
nation rest on its philosophical concept 
and religious ideal, 


Three concepts: (a) Ideational eternalism, 
(b) Sensate temporalism and (c) Idealistic 
temporalism., 


The concept harmonising idealism and 
temporalism, the best, 


Insufficiency of scientific materialism, 
Scientific approach, analytical and fractional, 


The growing nearness of modern science to 
metaphysical thought, 


The inadequacy of scientific approach due to 
the insufficiency of data, 

Cosmic cause described as Divine Light; 
confession of failure to realise it, made by 
even great scientists. 


The seers alone can realise this 
scendental Light, 


India peculiarly fortunate in being blessed 
with a long line of seers, 


Their message that the realisation of ‘the 
Cosmic Principle is the most blest 
endeavour, 

The aim of the present work to prove that 
the Rg Veda is the original source of the 
message. 

The view that the Rk Samhita does not 
speak of One ultimate Reality, 

No monistic texts in the Rk Samhita. 

The Vedic Gods are born; they do not 
represent a single cosmic cause. 

Western and Indian Views, 


Monistic Texts in the Rk Samhita, later 
interpolations, 


tran- 


XViii, 
xix, 
3 a 


Xxi, 


XXil, 


XXiil. 


XXiv, 


XXV, 


XXVI. 


XXVil, 


Three stages in the development towards 
monism, revealed in the Rk Samhita. 


Monistic texts relate to the final phase of 
Rg Vedic development. 


The traditional criticism on the worldly aim 
of ritualism in the Karma Kanda of the 
Rk Samhita. 


The Upanishadic evidence cited by these 
critics in support of the forgoing view. 


This view found untenable on closer exa- 
mination, 


Criticism of mere mechanical learning or mere 
ritual found in the Rk Samhita itself, 


The aim of this criticism only to emphasize 
the ultimate good, not to discount inte- 
llectual study or ritualistic performance. 

Realisation of the ultimate reality is man’s 
Supreme end, according to the Rk Samhita, 

To accept part of one and the same text as 
ancient and genuine and the rest as a later 
spurious interpolation is not convincing. 

Monistic texts found in all the Mandalas of 
the Rk Samhita, not merely at the end. 


CHAPTER I: Iswara, Lord and Governor of the Cosmos. 


i. 


li, 


Is polytheism the central teaching of the Rg 
Veda? 


The multiplicity and variety of Vedic Gods 
an indisputable fact. 


The Gods and Goddesses differentiated 
numerically. 


Differentiation according to their nature 


Gods immortal by nature and acquiring 
immortality by their virtue. 


The Gods, not self created beings. 

Gods, ancient and modern, 

Diverse ways in which some Gods have 
gained immortality. 

Indra and other Gods have only regional or 
local supremacy. 
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1-12 


13-36 


Xii 


Xili. 
XIV, 
XV. 


XVI. 
ie 
X Vill, 
XIX. 
XX 


XX1. 
XX, 


XXiii, 
Xxiv, 


XXV, 
XXVI1, 
XXVIi. 
XA Vili, 
XXIX, 


Xl 


No unifying and harmonising principle 
described in the Rk Samhita, 


. The refutation of the foregoing view — The 


monistic texts ofthe upanishads based on 
Rg Vedic texts, 


Illustrations for the monistic conception of 
reality in the Rg Veda. 


Reality is one; the Gods are. mere forms, 
with names to match, doing diverse 
functions, 


Even the weapons and vehicles of the Gods 
are but the emblems of the glory of the 
Supreme Spirit, 


Reality as the Cosmic Cause, as the all 
pervasive spirit and as the transcendental 
reality. 

All eulogistic epithets used by seers are but 
the descriptions of the same Reality. 


Different names of the Gods are functional 
and not factual. 


The fabric: of the whole of Cosmos it but 
part of the ultimate principle, 


Various functions performed by the Supreme 
Reality in different forms, 


The definition of creation: 
the act of creation. 


The spider simile, 


Creation of the Cosmos impossible without 
self-transfiguration by the Reality as the 
Cosmos; the infinite itself becomes the 
finite in the act of Creation, 


The Prime Cause described by the simile of 
the Chariot — wheel. 


The Supreme Spirit is the only Truth Bidchuse 
it is the one thing that exists, 


The Supreme Spirit is the Light of all lights, 
Reality as Time. 

Reality as transcendental Light. 

The self-revelation by the Supreme Being. 
The Kesins. 


the state before 


Page 
13-36 


Xii 


xxx. The interpretations of the Mahavakya, 
““Ekam Sat’’, etc. 
xxxi, The Nature and function of the Gods as 
manifestations of the One Reality, 
XXxli, The so-called Gods have no will, aim or 
function of their own; all is the will of the 
Ultimate spirit, 
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CHAPTER II: Cosmic Law— 


(a) Rta . ke 

i, ‘Rta’ a term describing the ultimate Reality 
as the Cosmic Law or Moral Order 
governing the Universe. 

ii, The nature of Rta both as all-pervasive and 
transcendental, 

ili, The manifestation of Reality as Gods bine 
to execute Rta. 

iv, Satya and Rta synonymous, 


v. Reality as the guardian of Rta. 
(b) Yagna 


i, The aim of conformity to Rta is cosmic 
harmony and happiness which depend on 
the co-operation between Gods and Men, 

ii, The name of human and divine actions for 
mutual good is Yagna or Sacrifice, 

ili, Sacrifice is the bond between Earth and 
Heaven, 

iv. It is the very soul of Rta. 

v. Vaisvanaragni, the Preceptor, who taught 
the secret of sacrifice. 

vi, Sacrifice, means to the very highest good, 
not merely to the worldly ends, 

vii. So, Sacrifice is identified with the Cosmic 

principle itself. 

viii. The Universe is sprung from and upheld by 

sacrifice, 

ix, The whole of the Cosmos is the ground of 
sacrifice, 

x. The Para-Brahman as prajapati offered 

Himself as oblation at His own Cosmic 

Sacrifice. 
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13-36 


37-41 


41-59 


Xi, 


Xil, 


Xlil, 
XIV, 
XV, 


XVI. 
KVil, 


Vili, 
Kix, 


XX. 
XXi, 


XXli, 
KXil. 
XXIV. 


KXV. 


XXVI, 
XXVil, 


KXVili, 


xiii 


Creation, maintenance and upkeep of the 
whole universe is the sacrifice of Visvakarma. 

Viskarma, the Lord of the Goddess of 
Speech, presiding over the Mantras of 
sacrifice. 

Vak, the Brahman Himself. for Vak is 
Truth 

Vak’s manifestation of Ila, Sarasvathi and 

Bharati. 

Vak, taking the forms of Rk, Yajus and 
Sama. 


Reality in male and female manifestations. 


Sakapuni and the vision of reality as it 

appeared before him. | 

The Dual Deity in reality the ONE. 

The self-division of the One into two 
accounted for. 

Upanishadic evidence cited in aaa 


The Purusha Sukta of the Rk Samhita and 
its account of creation. 

‘Purusha’, ‘Virat’ and ‘Vak’ are. all 

synonymous and interchangeable. 

Rk Evidence to show that sex differentiation 
is not differentiation of the Highest Divinity. 

Relation between Vak and Yagna. 

Faith in Yagna, not a blind faith, but 
realisation of the identity of Creator, Vak 

and Yagna, — 

Cosmic sacrifice is the process of creation. 
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INTRODUCTION 
1 | 

The culture and the social institutions of every nation or 
race depend upon the philosophical wisdom of its seers and 
sages who are its guides and leaders, vitalised and nourished 
by its religious and moral ideals,1 Broadly speaking, historians 
have classified philosophical concepts and beliefs into three 
different categories :? 


(1) Iswara (Lit. Lord i.e, of the universe), who is eternal, 
is the sole Reality. The temporal and phenomenal world, 
though not un-real, is yet not of primary importance. 


(2) The universe is a continuous stream of phenomena. 
There is no Reality apart from, and other than, these 
phenomena, The only real thing, the only matter of any 
consequence is life in this world — life here and now, 


(3) Though itself a passing thing, the temporal and 
phenomenal world springs from the eternal Iswara, the Lord 
and Ruler of all, Hence the world too is real and important 
just because it is pervaded, through and through, by Iswara, 
the eternal Reality. All things in the world that strive towards 
perfection seek to attain their object through the knowledge of, 
and through conformity to, the will of the eternal Iswara and 
His purposes, | 


The first of these views totally ignored the world and 
worldly existence, The second does not hold up any lofty 
ideal of lasting value, that would chasten and exalt man, any 
ideal that would be worth living and striving for, any ideal 
that is fit to be pursued and fit to be gained. Thus both the 
first and the second views are defective and unsatisfactory, | 


Earthly life must be perfected by. ‘seeking to realise the 
eternal Reality and by following its purposes and its ways, 
Reconciliation of the temporal with the eternal, of the passing 
with the lasting, of the relative. with the absolute- only this 
faith and this endeavour, firmly held and constantly practised, 
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is the proper self—culture. This is the view of the great 
historians, And many eminent scientists of today have also 
been expressing a more or less similar view in recent times, ? 


The present age, which it is almost superfluous to describe 
as the age of science, is perhaps the most dynamic and 
momentous period in the history of mankind. By the help of 
aids and appliances, which were not available to our ancestors, 
modern scientists have the facility of exploring many fields 
which had for- ages been mysterious and baffling to man, 
Modern scientists carry on their investigations, making continual 
use of the vast stores of knowledge which have accumulated 
from time immemorial. Especially during the present century, 
science has an increasing tendency to free itself from the 
materialistic obsession which characterized it in the last century. 
Professor Albert Einstein truly observes, “In the present age, 
tainted by the spirit of meterialism, only the scientists, who 
Investigate the secrets of the universe with complete dispassion 
and pure detachment, are true devotees of religion.” 


There was a time, not very long ago, when the pursuit 
and practice of religion was impeded and hindered by a good 
many Scientists, Science then paid attention to the investigation 
of only practical things which were perceptible to and could be 
verified by the evidence of the senses, Owing to this self- 
limitation, science was then powerless to seek the realisation of 
man’s supreme and ultimate ideal, Scientists were able to 
unravel many mysteries from the secrets of the atom to the 
nature and destiny of stellar systems lying beyond millions of 
light-years. Thus they were able to shed the light of knowledge 
on the whole world, Yet, in the process of their investigation, 
they divided the universe, for inevitable practical reasons, into 
several distinct fields of study and tried to discover the truths 
in each field individually and separately. For this very reason 
they were not able to discover that principle of harmony which 
reconciles all aparent contradictions and discloses the central 
unity that lies under all the complexity and diversity of the 
universe, Much less could they-even if they had tried to do 
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so-attain to that. other harmony which stills all the turmoils 
of life and smoothens out. all its difficulties, and which is able 
to confer upon us blessings of peace, 


But in recent times there has been a welcome change in 
the attitude of scientists. Some of the most eminent scientists 
of today have touched the very frontiers of a world which is 
admitted on all hands to be peculiar province of religion and 
philosophy+—a world which is beyond: the physical world 
explored by science and hence designated the metaphysical 
world, Many fundamental discoveries made in recent decades 
in. physical science lend increasing support to the belief that 
there is a basic unity in nature. Another variant of this belief 
which has been gaining sway over scientists’ minds is that the 
whole universe sprang from a single primary cause and that it 
is only this primary ‘substance’ which is eternal and undying.§ 


Some hold the view that this very primary principle which 
Professor Einstein has called the ‘‘ world stuff’? must be both 
the material cause and the instrumental or efficient cause of the 
universe, Others go further and believe that this fundamental 
stuff of the universe must be a conscious principle;’ that, in 
other words, it is more a spirit than a mere stuff, However, 
one thing is certain that the subject of inquiry here is that 
original and basic principle which is the very cause of all 
existence and through the pursuit of which man can gain his 
highest ideal and realise the very raison d’tre of his own 
existence, But in this investigation, which is beyond doubt 
the most important of all investigations ever made by man, 
there are certain difficulties and drawbacks which are intrinsic 
to the very method of scientific investigation. For, in its very 
nature, scientific inquiry has not, and cannot have, at its 
disposal those peculiar and special ingredients and techniques 
that are indispensable to the realisation of Supreme Reality, 

That knowledge which springs from and rests on the 
realisation of the unity underlying the diversity of the universe 
harmonises all apparent discords and contradictions, The 
beauty that is engendered by and reveals the regularity and 
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rhythm of the universe is an aspect of this harmony. Religion 
seeks to establish this truth and this beauty’ in an enduring 
manner, The realisation of these ideals leads man to a blessed 
state. The aim of man’s life is to attain to this blessed state, 
All this is admitted by a great many thinkers, If this belief 
is correct, it follows that the motive force of the blessed state 
which is sought after can be nothing less than Supreme Reality 
itself. This Reality must be a conscious principle and must 
have a purpose, It; must be of the nature of Existence— 
Consciousness -— Bliss. This cosmic principle must be the ultimate 
and primary cause of this entire universe of sentient and 
non-sentient beings. And it must be all-embracing and without 
end. Certain philosophers like Plotinus worshipped this cosmic 
principle as a celestial Light. Realisation of this divine light 
is not possible through the medium of the senses or with the 
aid of scientific appliances which assist only sensual perception.? 
The very greatest of scientists, though they may be gifted with 
great genius and they may have the genuine aspiration to 
understand the nature of cosmic reality, have confessed to a 
certain helplessness in the matter. They describe the nature 
and cause of the universe in terms of such formulae as the 
Principle of Indeterminacy, and they prefer to style themselves 
agnostics..° Thus, in their admission, it can be seen that a 
longing to know the supreme reality and a feeling of inability 
to fulfil this longing are simultaneously revealed, 


If it is realised that the achievement of spiritual bliss through 
self-realisation is the ultimate end of human life, it will also be 
realised that such self-realisation is not possible without the 
knowledge of the Supreme Reality... To know all truths but 
not to know the one Truth that will lead to the state of bliss 
and blessedness is but piece-meal and partial knowledge, and 
it is of no avail whatsoever.!’2 The attainment of knowledge 
that is true, entire and wholesome is possible only through 
super-sensuous inner vision, born of deep and_ tranquil 
meditation, which is altogether beyond the power of mere 
intellect.13, Only those great seers who, through the discipline 
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of meditation and penance which is made possible by absolute 
self-restraint and complete conquest of the senses, are purified 


and are, therefore, able to gain access to the Supreme Reality 
are fit to realise the Light Divine. 


India has had the good fortune of giving birth to, and 
possessing even in our day, a good many such sages and seers. 
‘““No nation in the whole world can forget the great. Truth 
taught at the very dawn of history by India’s wisest seers - the 
Supreme Truth enshrined in the Vedas and. Upanishads, The 
acute minds of these seers, who were unrestingly immersed in 
philosophical quest broke through the darkness of ignorance 
and always engaged in entering into divine illumination. The 
pursuit of Supreme Reality, variously called the Atman, the 
Paramatman or the Brahman is the summum bonum of life—this, 
in brief, is their teaching’’.14 Unless man’s loftiest aspirations 
are the attainment of the knowledge of fundamental Reality, the 
realisation of Cosmic Truth and the adoration of Cosmic Beauty, 
mankind has no salvation either individually or collectively. Such 
is their definite and unmistakable view. 


If it is granted that the pursuit of Cosmic harmony, 
through the knowledge of fundamental cosmic reality, is the 
highest good to be attained by the world, the question is— 
what is the source that inculcates this knowledge? Is it the 
Vedas or the Vedanta? This controversy has, in our days 
become rather animated, if not acrimonious. The object of 
the present work is to show that the earliest of the Vedas, 
namely the Rg Veda Samhita is the basic source of every kind of 
description of Supreme Reality embodied either in _ the 
Upanishads or in the Bhagavad-Gita, 


z 


That knowledge which imparts instruction as to the nature 
of Supreme Reality, which is the mainspring and motive force 
of cosmic harmony, is what has been termed spiritual or 
metaphysical knowledge. That action alone is the right action, 
which is instrumental to and which promotes the quest and 
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attainment of Supreme Reality. There is a two-fold objection 
raised in order to show the alleged imperfection, or to put it 
more mildly, the limitation of the Rk Samhita. It is averred 
that the Rk Samhita teaches little or nothing about ultimate 
Reality. Much less does it indicate that type of right action 
which is the means to the realisation of this Reality. It is 
further alleged that statements formulating the nature of 
Supreme Reality are not at all found in the Rg Veda. Or, 
if there are such statements anywhere, they are but spurious 
interpolations, This view is expressed not only by a large 
number of modern foreign scholars, but something like this 
view haS come down through the ages even in Indian tradition. 
When the great Raja Ram Mohan Roy paid a visit to the 
British Museum, he found the great Vedic scholar, Dr. Rosen 
Striving hard to publish the Rk Samhita. Seeing this, 
Raja Ram Mohan Roy is reported to have expressed his 
pained surprise that such an eminent savant should be 
frittering away all his time and energies over such a futile task. 


All the Upanishads abound with famous statements which 
emphatically postulate a Brahman or a primary and ultimate 
Reality, the author and regulator of all the universe, 
Sarazafaz aaa All this (vast Universe) is the abode of 
the Lord; aaqarat aq — this Atman (the individual soul) is 
(verily) the Brahman (the Supreme Soul); aq afead aa - 
all this (infinite universe ) is indeed the Brahman (and nothing 
else). Such instances can be multiplied. Statements of this 
kind are not found in the Rk Samhita. The hymns of the Rk 
Samhita do not speak of a Brahman who is all this universe 
and more. Agni and the other deities of the Rk Samhita do 
not represent any Supreme Reality. All these deities are 
themselves mere creatures. Indra, Agni and the Maruts are all 
born of fathers and mothers, They at best represent a 
fragment of Cosmic Reality. No deity which may be regarded 
as the Supreme and Perfect Principle is praised anywhere in the 
Rk Samhita, This is the burden and import of the criticism 
against the Rk Samhita, indicated above, 
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Among modern scholars, certain western Vedic scholars 
like the great Professor Max Muller are the originators of this 
line of thinking. There are a good few Indian scholars too 
who agree with and subscribe to this view. The Rk Samhita 
has sometimes. been jocularly described by scholars of this sort 
as a God-making factory.8 It is asserted that the Rishis of 
the Rg Veda, each according to his individual genius, personified 
the forces of Nature and worshipped these personifications as 
deities. This worship was largely a certain propitiation or even 
appeasement of these so-called deities, prompted by self-interest 
and calculated to obtain personal boons, Hence this adoration 
of Nature gods and goddesses’ was far indeed from the 
disinterested pursuit of the Para Brahman, the ultimate and 
Supreme Reality, enjoined upon us in the Upanishads, Such 
monistic statements as are scattered here and there in the Rk 
Samhita are to be regarded without exception as interpolations 
of a later day. Such statements belong to the last and closing 
period of the Vedas, to the final phase in this process of 
God-making. | 


This view sees in the statements of the Rk Samhita three 
distinct stages of evolution in the comprehension of Cosmic 
Reality by the Vedic seers:'6 


(i) a certain polytheism, reflecting the adoration of the 
personified forces of Nature; 


(ii) a monotheism, seeking to reveal the unity which is 
supposed to under-lie the diversity of the Gods; and 


(iii) a monism, which is the genuine discovery of the 
oneness of eternal Reality. 


Thus, it is claimed, there is a certain gradualness, a natural 
passing from a lower to the higher type of understanding, in 
this development of Rg Vedic philosophy. This school of 
thought is, therefore, quite definite in its view that, in the 
early or the middle period of the composition of the Rg Vedic 
hymns, there is not the least trace of any monism in the 
attitude towards Reality of the Rg Vedic Rishis, that all 
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monistic passage in these hymns relate only to the culminating 
period in the composition of the Rg Veda. 


There is yet another criticism against all the Vedas in 
general, and hence relating to the Rg Veda too. According to 
this criticism, all the Vedas are only ritualistic in character, 
Therefore all the statements embodied in the Vedas are merely 
figurative; they are not sober descriptions of factual reality; 
and they ordain a low, self-seeking endeavour, It may 
be conceded that even such a personal and self-interested 
endeavour, in so far as it is spiritual in its nature, may bring 
benefits. But such benefits cannot be lasting. Moreover, in 
order to experience these benefits, their gainer has inevitably 
to be involved in the recurring cycle of births and deaths. 
Sacrificial rituals cannot promote spiritual improvement 
or self-realisation. They divert attention from things of 
perennial value towards the pursuit and attainment of the 
objects of sensual enjoyment. These Vedic passages which 
commend material pleasures impose a_ singleminded — effort 
prompted by the low motive of personal gain. Hence they are 
utterly unable to lead to Brahma-Santi, ‘Peace-in-the-Brahman’, 
that is to say, the perfect and eternal peace to be gained 
through communion (or union) with the Brahman, Those that 
repose their hope in Ishta-purtas or self-seeking sacrifices 
and do not believe in any other method as salutary are but foolish 
persons in as much as they exhaust their punya or merit in 
the (lesser) heavens and are finally obliged to return to this 
moral world. Such, in brief, is the indictment of the ritualism 
of the Vedas made not only in our day but right down 
the ages.!7 


It will thus be observed that burden of all the foregoing 
criticism is that the Rk Samhita (and even the other Vedas) 
does not posit any eternal Reality, much less does it ordain 
the realisation of such Reality; that neither the rites nor any 
other modes of worship prescribed. in the Rk Samhita are 
conducive to the attainment of the highest spiritual bliss 
through the true knowledge of the ultimate Reality, 
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In reply to this criticism it. is herein urged that the view 
on which it is based is not borne out by the evidence 


of the Rg Vedic text and hence the criticism is invalid, being 
founded on un-acceptable evidence. 


Critics who are unwilling to allow that the Rg Veda 
embodies the highest knowledge try to prove their view-point 
on the authority of certain passages taken from the Upanishads 
_ themselves. They point out, for instance, that the Mundaka, 
as also certain other Upanishads, include the Rg Veda among 
other types of Apara Vidyas or lesser, secular knowledge. The 
Chandogya says that Narada knew all the Vedas, all the 
arts and all the sciences. But he had no knowledge of the 
Atman, self-knowledge, which alone is the highest knowledge. 
And so Narada came to Sanat Kumara, seeking instruction 
in and initiation into the knowledge of the highest Reality.’ 
The Katha Upanishad declares that the realisation of the 
omnipresent, all-pervasive Supreme Soul is not possible through 
_ mere learning or instruction.12 A good many Vedic scholars 
quote such Upanishadic passages in support of their view that 
the Vedas, including the Rg Veda, do not embody the highest 
type of Philosophical inquiry. Just because such critics seem 
to have the un-assailable evidence of the Vedanta itself on their 
side, it may appear on a superficial examination that their view 
is, prima facie, perfectly sound and proper, But, upon closer 
examination, it will be evident that the import of the Upanishadic 
passages, cited by such critics, is quite different from what is 
made out by them. 


It is not denied here that the Rg Veda and the other Vedas 
are Apara Vidyas or lesser types of knowledge, One need not 
go to the Upanishads to discover this, The Rg Veda itself 
admits this limitation quite clearly, There are many passages 
in the Rk Samhita which state that the Rg Veda is not only 
Apara Vidya or a lesser knowledge but that it is, in the ultimate 
analysis, even futile. As long as the study of the Vedas does 
not lead to and culminate in the realisation of Brahman, it is 
of no avail whatsoever, To depend wholy on the study of the 
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Vedas or on the performance of Vedic rites is to forget the 
very aim by assiduously clinging to the means. ‘What is the 
use of chanting hymns, without knowing the Para-Brahman?” 
asks the Rk Samhita in such passages as azaaaz fear 
aftsqfa *°-Of what use is the Rk or (chanting of) the hymn 
to him, who does not know that? What is the use, it is again 
asked, of reciting the Vedas without knowing the Para-Brahman, 
the Dweller in the highest heavens and the One who is named 
the Imperishable? 


To him who studies the Vedas without comprehending their 
Significance or purpose, such study is but a wearisome drudgery. 
Such a fellow is a mere dunce who is content to carry a useless 
load. But he who makes a meaningful study of the Vedas will gain 
all kinds of lasting good. Perfect knowledge will eradicate all 
the shortcomings of the aspirant. But meaningless repetition of 
any text or formula is mere wordy snare. An un-understanding 
spirit cannot gain any illumination even as the driest fuel cannot 
blaze out in an extinguished fire.21 So declare the authors of 
the Nirukta, and the view of the Rg Veda is just the same. 


Since unintelligent study of the Vedas fails to bear the 
very fruit for which -it is intended,22, the man who makes such 
study may have eyes, but he is blind. Since hearing Vadic taxts 
without comprehending their import is but fruitless endeavour, 
he who thus hears them has ears indeed, yet he is deaf. But 
he who understands the significance and realises the purpose of 
the Vedas derives celestial bliss and eternal beatitude. Such a 
man is held in high esteem in learned congregations, The very 
gods honour such a person. No one can vanquish him in 
debates. But the mechanical learner loses himself in a mesh 
of words which can neither put forth any flowers nor bear any 
fruit. He bears the burden of futile learning and wanders about 
aimlessly among the really learned.22 To be truly intelligent 
and wise, one must possess the discrimination to know what is 
conducive to self-realisation, One must have the subtle sense to 
realise the Supreme Reality. It is pointless to skim the surface 
without entering into the heart of things. Mastery of more 


11 


words is but tedious labour, Study without comprehension or 
realisation and empty repetition of words will not help one to 
approach the Para-Brahman or eternal Reality. 


Such is the warning rapeatedly sounded in the Vedas and the 
Upanishads. But the intention of all this warning is neither to 
discount the study of the Vedas nor to underrate the per- 
formance of Vedic rites but to emphasise the truth that, in order 
to realise the Para-Brahman, a far better means is needed than 
the mere learning of the Vedas or the performance or ritual, 
It is, however, not right to infer from these warnings that the 
Rg Vedic texts do not speak of Supreme Reality and do not 
indicate the method to realise it. On the contrary, the Upanishads 
have been designated the Vedanta just because the Vedas them- 
selves are the source of the Upanishadic description of ultimate 
Reality and of the mode towards its realisation, The Mundaka 
text, which declares that it is only those who have the clear, 
definite and correct understanding of the highest knowledge of the 
Vedanta that can gain immortality, bears out this truth.24 The 
Kena Upanishad asserts that the Vedas themselves are the base 
of the Upanishads and that all the Upanishads rest on the 
foundation of the highest Reality taught in the Vedas, The 
Chandogya view of the matter is that the Vedas are the food of 
immortality and that the Upanishads are the very essence of this 
food. Thus the Upanishads themselves bear unmistakable 
testimony to the fact it is the Vedas that are the source and 
fountain-head, of their understanding and description of Supreme 
Reality. Hence all the Vedic 4nd Upanishadic criticisms levelled 
against mechanical study and formal performance of ritual are 
only intended to pin-point the warning that the main purpose of 
such endeavour should not be lost sight of.% 


Knowledge and realisation of Supreme Reality is the final 
end of man’s endeavour, The pursuit of Vedic lore and the 
observance of the rites enjoined therein are the means. That is 
the sum and substance of all the Vedic and Upanishadic warnings 
cited above, That, too, is the essence of such passages as ~ 
a gulggea ga ania 
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It does not stand to reason to say that all the monistic 
passages of the Rk Samhita are either the compositions of a later 
date or mere interpolations, For, if all non-dualistic passages 
should be regarded as of later composition or insertion, it will 
mean that every Mandala, every Adhyaya and even every Sukta 
should be divided into earlier and later text, which is not 
only a subjective and arbitrary judgement but which would 
reduce interpretation- to a mere absurdity.22 But it is an 
unmistakable fact that non-dualistic description of Supreme 
Reality is found throughout the Rk Samhita, from the first 
Mandala to the last. Thus in the first Mandala we have— 
qa wear anaecaegqa and as afgar agar agfea, In the third 
Mandala there occurs the text - He FAlAIAQUANSA, In the fourth 
we have- ag aq; etc. The fifth contains the verse —- qyzwq zeat 
etc, The sixth Mandala has the following verse- ey eq afaeqt 
ayq. The eighth Mandala contains the verse-a& faaya aaa. 
And in the tenth we come across the verse — @& a-a eeu Beqafea. 
Thus, from first to last, the Rk Samhita is replete with monistic 
texts. Hence, if the distinguishing merit of the Upanishads is their 
non-dualistic description of ultimate Reality, it is the very texts of 
Rk the Samhita that are the basis of the Upanishadic description. 
Wherever in the Upanishads there is a non-dualistic description 
of or reference to ultimate Reality, the Upanishads seek to 
establish the soundness of that description or reference by citing 
in their support hymns of the Rk Samhita in these words. 
azazaizgnay. This has been excellently stated in the Rk 
Samhita,27 


It may, therefore, be concluded that there is nothing in 
the Upanishads which is not stated in the Rk Samhita, 
whether it is the postulation and description of ultimate Reality 
or the mode of its attainment or the realisation of cosmic 
harmony which is the fruit of this attainment. The Rg Vedic 
texts themselves express in brief the views which are expounded 
in detail in the Upanishads. 


CPAP TER I 


Iswara, Lord and Governor of the Cosmos 


It has been already indicated that, among certain Vedic 
scholars, there is a view that in the Rk Samhita there is none 
of that spiritual brooding or that supreme quest for the highest 
Reality which is characteristic of the Upanishads, It is alleged 
that in the Rg Vedic hymns there is not the slightest 
evidence of even the awareness of an ultimate, unifying 
principle which is the root cause and motive force of cosmic 
harmony. Consequently, it is maintained, any search after, 
and any aspiration to realise, an ultimate Reality is wholly 
absent in the Rk Samhita. The basis of this view is the 
multiplicity and variety of the gods of the Rg Veda, who 
are described as possessing a status and a destiny, each 
distinct from the others. The question to be considered 
is this: Does this description of the plurality of the gods 
mean that the Rg Vedic view of ultimate Reality itself is plura- 
listic ? In other words, is the plurality and diversity of these gods 
regarded in the Rg Veda as the absolute reality; or, is ita mode 
of description necessitated by linguistic convenience; or, is it 
the description of the many and varied attributes and functions 
of a single, ultimate Reality which is both the cause and 
the controller of the whole universe? 


Before attempting to answer this question, it would seem 
desirable first to state in full what may be called the 
Plurality view of the gods of the Rg Veda. For one thing, 
such a statement would seem necessary from the standpoint 
of fairness to those who hold a different view. What is more, 
what, to our conviction, seems to be the truth of the matter 
can then be stated so as to enable critical readers to make a 
comparative evaluation and judge the truth for themselves, 


It is an indisputable fact that the gods, who are praised and 
propitiated in the Rk Samhita and who are described as 
having, each of them, an individual form and a status quite 
distinct from that of the rest, are almost infinite in number, 
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On the evidence of the Rg Vedic hymns these numerous gods 
may be classified into - (i) those who dwell in Dyu-loka or the 
higher heavens; (ii) those whose abode is Antariksha or the 
lower heavens; and (iii) those who dwell on the earth. The 


multiplicity of the gods and the classification of the gods are 
described as follows: 


““O ye Asvins, come ye to us in conjunction with the 


thirty-three gods in order to accept of us the proffered Soma 
drink,’”! 


“O thou Agni, come thou to our sacrifice, attended by the 
thirty-three gods,’’2 


“Of these thirty-three gods, eleven are dwellers of the highest 
heavens (Dyu-loka), eleven dwell in the lower heavens 
(Antariksha), and the other eleven belong to the earth.’’3 


“The gods who number three hundred, those who are three 
thousand, and those whose number is thirty-three have all offered 
their worship to Agni,’"4 


*“O thou Agni, come thou to our sacrifice and bring with thee 
all the other gods and their divine spouses,’’5 


Such statements describe not only the plurality of the gods 
but divide them and their divine spouses into different classes. 


Again, we come upon statements like -- “‘We make our 
obeisance to all the different kinds of gods: to those that have the 
highest qualities and those that have less perfect qualities, to those 
that are young and those that are old.’ Is not this statement 
perfectly clear that, among the Rg Vedic gods, there are 
differences of form as well as of attributes? Indeed, are not the 
gods differentiated even in respect of age? What more would you 
need to prove the plurality view ? Such would no doubt be the 
triumphant question the protagonists of the plurality theory 
would ask, 


And then, evidence for the plurality theory seems to mount 
up. The Rg Vedic gods are classified on yet another principle, 
Those gods that are born divine and have a divine form are called 
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Ajana Devas and those that attain divinity through their merito- 
rious actions are called Karma Devas, (Vaj Samhita 31-17). 


There is another fact to be taken into account in this 
connection, The gods (of the Rk Samhita) are no doubt praised 
as immortals. But they are not known as self-created or self- 
born beings (Svayambhus)., On the contrary, they too are created 
beings or creatures. Their birth is due to an external cause, 
Even like human beings and other mortals, the gods have fathers 
and mothers.7 The progenitors of the gods are referred to in 
Statements like the following— 


“The goddess Ushas, (Dawn) who bears the alternative 
appellation of Aditi, 1s the mother and creator of all the 
gods,’”8 


‘““Brahmanaspati is the father of the gods,’’? 

The state and status of the gods seem to be reduced to a 
level lesser than the highest by still another consideration. 
Certain things existed in the universe much earlier than all 
these gods. Evidently, these things had been created long 
before the gods. “‘Some herbs (Oshadhis) had been created 
full three yugas before the gods,’’!9 says one of the hymns, 
Another declares, ‘‘The creation of the universe is of far more 
ancient date than that of the gods. Hence the gods themselves 
do not know the secret of universal creation.’’!! 


Among the gods themselves some are described as ancient 
and others as beings of a later date. Some are dispensers of 
boons and others are spoken of as their dependents. Those 
among them attain immortality in due course by the performance 
of meritorious deeds, just as they have attained divinity itself 
by performing exceptionally meritorious deeds through the 
exercise of special powers and uncommon talents, In other 
words, immortality is not an attribute belonging to their very 
nature: it is not native to them. It is rather a state and status 
to be gained by them, even though they are gods, And the 
means to immortality or the mode of attaining it is not 
different as between gods and men. Gods or men, both have 
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to perform deeds of merit, and have to persist in performing 
them, until eventually they achieve immortality, If gods are 
not subject to death, that is not due to any inherent virtue of 
theirs, deathlessness is not part of their nature. The deathless 
state is subject to karma or the law of Action; or to the grace of 
some other deity, which itself is subject to the law of Karma. 
A hymn says, ‘“‘Savitr confers immortality upon the gods,’’!2 
Another hymn says, ‘“‘Immortality is attainable by the gods 
through the drinking of Soma.’’!8 Another statement records 
that “by the performance of penance the gods attained an 
exalted position and status,’* Such statements establish 
beyond doubt the fact that the supremacy and greatness of the 
gods are not determined by their nature but are subject to 
their Karma or their doings. Divinity and immortality are 
determined by the law of causation, 


From the foregoing description three facts emerge — that the 
number of the gods is almost infinite; that they are all subject 
to the law of Karma; and that their exalted and glorious status 
and their great might do not spring from their nature but from 
the accumulated merit acquired through a long record of noble 
deeds, It is arguable that, in such a dispensation, it is improbable 
that there can be a philosophical concept of a single cosmic 
principle, all-penetrating and omnipresent (sarvagata), all- 
pervasive (sarva-vyapi) and all-controlling (sarvantaryami), which 
is the ultimate cause and governing principle of the whole universe. 
Indra and other gods have sovereignty only over their own worlds, 
This means that the worlds of the gods are many and distinct and 
that the lords of these worlds too are distinct individuals. Thus 
Agni is the lord of the earth, Vayu is the lord of the lower heavens 
and Aditya is the lord of the higher heavens, There is no unifying, 
no harmonising principle that reconciles the differnces between the 
numerous gods or between the multiplicity of their worlds. The 
‘hymns of the Rk Samhita, it may be contended, do not say that 
the entire universe, consisting alike of moving and non-moving 
things (chara and achara), has one single cause. Nor do they 
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say that everything will finally dissolve into one ultimate eternal 
principle. 


“Evidences in support of such contentions seem only too 
many; the whole of the Rg Veda seems to be replete with such 
evidences. Vedic scholars who put forward such arguments are 
eminent persons and their views are entitled to the highest consi- 
deration and respect. It would be a temerity — almost amounting 
to audacity — to counter the views of such eminent scholars. Yet, 
with due deference to these distinguished scholars, it must be 
stated that they have reached an erroneous conclusion regarding 
the nature of the ultimate Reality revealed and described in the 
Rk Samhita, And the error in this matter is due to a tendency 
to take — or mistake — the superficial appearance for the underlying 
reality. | : 


It is a universally recognised fact that the Upanishads abound 
in texts which postulate a single, all-embracing cosmic principle 
that reconciles all differences, In other words, the texts of the 
Upanishads generally embody a monistic concept that discovers 
a unity in the midst of and behind all apparent diversity. 
Those that make a careful study of the Upanishads can 
hardly fail to notice the fact that it is the statements of the 
Rk Samhita that are largely cited in support of this monistic 
concept.15 | 


Again, it is a well known fact that Bhagavan Shankaracharya 
Stated his advaitic or monistic doctrine in his famous formula; 
Sager: Tae — ‘*There is none other than the Lord (Iswara) 
Himself who is bound by Samsara, This Iswara, the single 
ultimate, eternal reality behind all this universe of change is 
none other than the single, eternal principle postulated in the 
Rg Veda (and the other Vedas) under many and varied 
_appellations such as Surya, Atman, Indra, Visva Karma. 
Prajapati, Agni, Savitr and so on. A careful and deep obser- 
vation of the Rk Samhita makes this abundantly clear. 
qa aal anaeaeyqa-Surya is the soul of the universe, 
its support and stay. This is one of the most important texts 
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of the Rk Samhita. The otber gods of the Samhita too are 
the very cosmic principle described in the mantra cited here. 
Their different names stand for the different aspects of the glory 
and power of the same single cosmic principle. The various 
gods described in different places are not so many different 
individuals, but diverse aspects of the same ultimate reality, 
The several aspects are distinguished only in order to emphasise 
the different functions performed by this single ultimate principle. 
In other words, the various and different gods are neither 
various oor different; they are no more than functional 
appellations of one and the same fundamental reality, Three or 
thirty-three or three thousand are numbers to which it would 
be erroneous to attach a literal or absolute significance. They 
are rather to be understood as modes of speech which practical 
considerations of making the meaning clear or of bringing home 
a certain truth made the composers of the hymns adopt.1¢ 


The nature of the ultimate reality unfolded and described 
in the hymns of the Rk Samhita is clarified beyond doubt by 
the authors of Brhaddevata and Nirukta. The author of the 
Brhaddevata says, ‘‘There is but one deity. This deity has 
great powers like Anima, the power of self-contraction into 
atomic magnitude, And by its special powers it can assume 
many diverse forms, Hence this primary principle which is the 
one single soul of the whole universe is described and praised 
under different names. Those who are praised as several and 
different gods are all part and parcel of this Supreme Soul, 
Parama Atman.!7 All those who are praised as different individual 
gods interchange their forms,’’ Such is the comment made by 
the Brhaddevata, explaining how-a single Supreme Reality can 
manifest itself in many forms. 


The Brhaddevata goes on to say, **The Sun (Surya) is the 
sole cause of all this universe of time-—present, past and 
future—, of its sentient and moving condition as well as of its 
insentient and non-moving condition. And Surya is also the 
cause of the dissolution of the universe,’8 It is Surya himself 
that is sometimes described as Prajapati, the lord of all 
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creatures. Prajapati is the root cause of Asat, the un-manifest 
State of the universe, and of Sat, its manifest state. In other 
words, the universe emerges from and immerges into Prajapati; 
its emergence is evolution and its immergene is involution. 
Prajapati is none other than the indestructible principle, (Para) 
Brahman,’’!9 


The comment continues, ‘Surya, who himself appears as 
_Prajapati, divides himself into three and parvasively abides in 
all the worlds, He holds all the gods in his beams,’’2 


He whom the Rshis or the seers adore and praise in the 
hymns of the Vedas and the chants of the Saman is Surya or 
Prajapati himself, It is the might and glory of this supreme 
principle, existing in three forms, that expresses itself in different 
kinds of power and influence. And it is the supreme principle 
in its exercise of different kinds of power and influence that is 
designated as the various gods under several names.*! Thus the 
well-known names of the gods are but indications of a certain 
division of positions and functions belonging to the supreme 
principle itself in different circumstances. The three forms of 
the supreme soul are described as if they were three different 
deities, but they are really one, That is why there is no 
difference, either of kind or of degree, in the devotional attitude 
with which they are praised in the hymns, Mention of different 
weapons and vehicles is another thing likely to give the 
impression that the gods to whom they belong are so many 
distinct individuals, But these so-called weapons and vehicles 
are only external symbols of the might and glory of the 
apparently different gods who, in reality, are the single supreme 
spirit.2 Thus is explained the fact of cosmic unity in the 
Brhaddevata and Nirukta commentaries, There is no other 
supreme or absolute reality than the one that is described in 
the Upanishads as ‘‘the Light of all luminaries,”’ All the gods like 
Indra and all the radiant spheres like Aditya are only emana- 
tions of a part of this supreme Light. This is the definite and 
indisputable view of the Rk Samhita regarding the ultimate 
reality of the universe, 
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To illustrate the view stated above from the Rk Samhita 
itself; One hymn says, “‘Twashta, whose form is the cosmos, 
who is the inspiring motive force of all, who has different 
names like Visva—Karma (Creator ofthe universe), created all 
Creatures, He gives forms and names to all of them, The 
entire universe of moving and non-moving things belong to him. 
All the worlds are his,’’%4 


Another hymn says, ‘“O Prajapati, there is no one 
but thee who surrounds and envelops this entire universe. 
Thou alone art all the cosmos, And thou too art the spirit 
transcending all the cosmos,’’25 


A: third hymn runs, “One single supreme principle holds 
sole sway over the entire universe of moving and non-moving 
things, which is at once eternal and evanescent,’’% 


Yet another hymn says, “There is only one person 
who is the Lord of all, and He is Himself the cosmos. 
Whatever form He assumes, He has a name that symbolises and 
describes it.”’27_ 


The gods who are diverse forms of this supreme spirit 
confer upon the world different kinds of boons, each according 
fo his nature, position. and function. That Indra and all other 
names are only the names of the same supreme spirit is clearly 
stated in a hymn thus: “The poets, who are the seers and the 
knowing persons describe in words the same reality in many 
images.’ es 6, Ape) UC KDB 


Endowed with transcendental vision, the Rshis describe the 
Same supreme soul, the same single principle in many ways in 
their’ songs of praise; Pita (Father), Janita (Progenitor), 
Vidhata'(Maker and Regulator of all destinies) are some among 
the many attributes used to indicate the functions performed by 
the supreme power, which are beneficial to the world.% Other 
attributes describe the all pervasive and in-dwelling nature of 
the supreme spirit which governs and directs all from within. © 
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The Rk says, “This (Person) (translator) is Hamsa (lit. 
the Goer; from ‘hanti’: goes). He dwells in the skies as 
Aditya-and, for this reason, he is named Suchishat, As Vasu 
he pervades all in the form of Vayu and belongs to the lower: 
heavens; he is, therefore, called Antarikshasat. He is in the 
Vedi or the sacrificial altar as Agni; hence he is Vedishat, 
Among men he appears as a guest; and so he is Duronasat; 
or, alternatively, Nrshat, As he is in the exalted gods, he is 
Varasat, He is the essence of Truth and abides in Yajna or 
sacrifice; therefore, he is Rtasat. In water he takes birth as 
the oyster or ‘crocodile or as some other water creature; so he 
is Abja. On earth he springs in the form of paddy, ragi or 
other crops; he is, therefore, named Goja. On the mountains 
he is born as rivers or streams or springs; so he is Adrija, 
And, although he lives in all these diverse forms, since he 
preserves his real, original form, he is wellknown as Rta. And, 
above all, since he is greater than all other great things, he is 
Brhat,®0 : 


Thus it is the various powers of Prajapati that appear as 
different gods such as Indra. Or, put it-in another way, the 
Rshis who possess divine vision give different names to the same 
reality in conformity with their own powers of realisation and 
the degree of their knowledge of that reality. In any case, the 
multiplicity and variety of the gods is only a mode of description 
necessitated by the practical limitations of language; it is not 
the absolute truth of the matter, 


The Rks say, “‘They call the same single Aditya by several 
names like Indra, Mitra, Varuna or Agni; He alone is the 
divine soul. He is the Garutman who soars, sublime, over all. 
The Rshis who have a keen understanding describe. the one 
supreme soul as Agni, Yama, Matarisvan,’’3 


“‘Those gods that created the earth and heaven are not 
themselves the highest powers. There is a spirit far higher 
than all of them, This supreme spirit, Hiranyagarbha, the 
primal cause of the whole universe is the highest power. This 
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Spirit supports earth and heaven and all the gods and sustains 
and protects them,% 


The entire universe is woven like the warf and the woof 
of a fabric into the very being of this primal spirit, 


“Surya is the soul of the universe, its stay and support.’’33 
This is a formula by which the Rg Vedic hymn describes the 
central principle which co-ordinates and unifies all things. 
The same principle is compared to a spider, And the universe 
created, sustained and dissolved by this spirit is compared to 
the web woven by a spider, As a spider throws out of itself 
its gossamer strings, weaves a delicate and lovely web out of 
them and finally withdraws it all into itself, even so does the 
Primal spirit called Prajapati brings out of his own being this 
entire universe and he dissolves it all in himself, The creation 
of the universe is a process of evolution and its dissolution is a 
process of involution. The universe evolves out of the supreme 
Spirit and finally it enters again into the supreme spririt, 
It is just because Prajapati himself swallows up the universe 
which he ‘himself creates and sustains that the attribute ‘Aditi’ 
is used to proclaim his might and glory.24 The hymns 
say, “‘This Aditi itself is Dyuloka or the higher heavens, 
It is also Antariksha or the lower heavens, Aditi is the 
creative principle who gives birth to the whole universe. 
She contains in her own form the Panchajanas including the ~ 
gods who are the protectors of the world (loka palas),’’36 


In the universe created by him, this supreme spirit himself 
burns like Agni and shines like Aditya. He himself is Parjanya 
and he is Vayu too. The Rk says, “‘He is Sat and Asat, He 
is at once the male that procreates and the female that bears and 
gives birth (to all).’’87 ‘‘The immaterial spirit called the 
Brahman creates the whole universe which is material. It is the 
causal principle which itself assumes the form of the universe 
which is the effect,” 


‘Creation’ is not making any new thing that did not 
previously exist, It merely means the fact and process of the 
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Supreme creative principle transforming itself from the minute 
invisible state to the immensity of this vast universe. 
( aq age aay ) and ( wat SUqa Tey: ) are instances of Rk 
statements which bring out the relation between Iswara and 
his universe. All the phenomena and all the doings of the 
universe are the sport of Iswara, his divine play, He is 
greater than the universe. A part of the eternal spirit 
changes itself from the unmanifest into the manifest state. 
This is creation. It is the unmanifest and the manifest forms 
of the universe that are described by the words Asat and Sat 
respectively.*? ‘Asat’ does not mean nothingness, It means the 
eternal reality called the Brahman who is nameless and formless 
and who is indescribable. ‘Asat’ means the unexpressed and 
hence the undifferentiated, Conversely, ‘Sat’ means the 
expressed and hence the distinguished or differentiated.*! It is 
the Brahman, whose original nature or state is inexpressible 
because it is inconceivable, expanding himself into this huge 
universe and assuming the form of all the multitudes of. objects 
to which names can be given as they have form and shape. 
‘*What is called Prakrti in the manifest, tangible state is hidden 
in the unmanifest supreme reality before creation (i.e, of the 
universe)’’.22, Since creation, existence and dissolution are all 
the work of this single supreme power, it is described by such 
attributes as vama ( ata ), palita ( afsa ) and hota ( zlat oer 


As the fragile strings coming out of a spider become the 
spider’s intricate web, as sparks issue from fire and become 
masses of heat on light, even so do all creatures, all worlds and 
all gods are shot out of this primal spirit and assume diverse 
forms and become differentiated. This fundamental spirit is the 
Truth of all truths, the Reality of all real things. He is all 
that is mortal and he is all that is immortal. He is the body 
and he is the soul as well. Impelled by his own almighty 
will, this immortal spirit pervades the mortal universe 
of mortal things. (aati aeat aa: ) (aauafaae ) 
and other such statements* clearly reveal the truth of the view 
herein expounded. What we, in our practical affairs, call the ~ 
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individual bodies and what we call the individual souls are all 
manifestations of Iswara himself. Hence these Rk statements 
have to be interpreted to mean that the supreme spirit, immortal 
in his essential nature, enters into and becomes part of mortal 
bodily forms. 


If the immortal Iswara did not enter into mortal forms, 
there would be no universe at all, But the existence of the 
universe and all its phenomena are realities which can no more 
be denied than we can deny ourselves, Hence the very existence 
of the universe is the best possible evidence of its supreme 
Maker too, ) 3 | 


It may be asked'whether this Iswara, who, according to 
this description, is perpetually preoccupied with - almost drowned 
in — the ever-changing phenomena of this universe which has a 
beginning and an end, is not himself limited by time and space. 
The answer is, ‘‘No; Iswara is not so bound or limited?’ To 
speak’ of: an Iswara having limitations of any sort is a sheer 
absurdity; it is a contradiction in terms, The universe is 
undoubtedly a finite thing, having a beginning and an end, that 
is, limited by time and space. But Iswara, the lord of the 
universe, its creator and controller, its protector'and its dissolver, 
is himself infinite. No limitations of time or space or of any 
sort can bind him. The universe is under the sway of Iswara. 
It is extensive; its extensiveness is of such magnitude that it is 
indescribable, almost inconceivable. Yet this inconceivably 
extensive universe is in Iswara; both in its beginning and in its 
end, it is part and parcel of Him. The unfoldment of the 
meaning of the term ‘Satya’ bears out what is set forth here. 
aeaq consists of three letters q, fe and ax, ~ The extreme 
letters q and qq denote Truth and the middle letter # denotes 
untruth; but since this letter is bound on both sides by Truth, 
it is itself transformed into Truth.** What is part of Reality 
cannot be unreal, In other words, this universe of Space and time, 
having a beginning and an end is enveloped by Iswara who has 
no beginning or end, In such descriptions as agt 2at aeararaaa 
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acy and ane are both described as springing from the same 
alm or womb, In other words, what is immortal and what is 
mortal are of common origin, After creating the universe, 
Prajapati realised within himself, ‘‘I am the universe. Since, 
created by me, the universe is inseparable from me, I myself 


am the universe. There is no universe outside of me, apart 
from me, independent of me.” 


The root cause and source of creation in all its diversity is 
the will of Iswara. ‘‘Indra by his unique, matchless power, 
assumes just those forms which he wills to take,’ says the 
Rk Samhita. It is such statements of the Rk Samhita that are 
the basis of the description of the Para Brahman, the supreme 
reality in the Brhad-Aranyaka and other Upanishads. The 
section of the Brhad-Aranyaka, called Madhu-Vidya Prakarana, 
and other sections bearing on the same theme are all based on 
the Rg Vedic statements dealing with the relation between Iswara 
and creation.” | 


The Rk Samhita speaks of the sage Dadhichi as having 
imparted the highest knowledge to the twin-gods called the 
Asvins.*8 This knowledge is what has been called Tvashtravidya 
or Adityavidya, The Brahman is Apurva; nothing even existed 
or could exist before him. For he is Ananta. He has no 
limits; beginning and end, before and after have no meaning 
in relation to him. He has been, is and shall be, He is the 
eternal and infinite reality, Indra and Aditya are terms which 
describe the Brahman Himself. The transcendental reality 
proclaimed in the Upanishads in the formula, wqfge sar 
is none other than the Twashta or Indra or Aditya of the 
Rg Veda. 


Sayana, in his commentary, notes, ‘‘ Here the Supreme Soul 
is Himself designated Indra, Like Akasa or ether, (Immaterial, 
formless, intangible, inconceivable and all-pervasive) he is all- 
penetrating and ominipresent. He is eternal joy. By His match- 
less, almighty will, He transforms Himself as the universe, All _ 
conscious beings in the universe are the supreme spirit Himself,’’ 
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Iswara, who is described by such names as Indra and who 
creates the whole universe, is the Poet, The entire universe 
created by Him is his poem, He expresses Himself in the entire 
universe of diversity and becomes the co-ordinating, unifying, 
harmonising principle.” ‘This Indra himself is the original of 
all the forms (of all things). 


*““In order to reveal this fact, he assumes an endless variety 
of forms (qeeq) by his unparallelled powers. Thousands 
of horses are harnessed to his chariot,’? says the Rk Samhita. 
Indra himself is the horses, the tens of thousands of beings 
symbolically described here. 


This supreme spirit is Vaisvanara (one of the names of 
Agni), He is the cosmic spirit. He is Jatavedas (another 
name for Agni). All the gods. are diverse expressions of his 
glory, ‘As all the parts of a chariot depend upon its axel, 
so too do all the gods depend on and derive their existence 
from this original spirit.’’5 


Whoever may be the Rshi or the seer that sings of this 
Original spirit which is the cause of all things and by whatever 
name he may describe this spirit, the same comparison is made 
so often that there seems to be a certain inevitability about it, 
The original, causal principle may sometimes be called Atman 
and sometimes Niyati’ (lit the regulating principle). But the 
sages seem to have felt the necessity to use the relation between 
the wheels of a chariot and its axel as comparison most 
appropriate to describe the relation between the Creator and 
his creation, namely the universe,52 


This Atman is the lord of all beings. The spokes of a 
wheel lies within the wheel, between the axel and the felly, 
bounded by and bound fast by them; the very existence of the 
spokes is determined by the axel and the felly, Even so, all 
beings are contained in and controlled by this Atman, All 
beings, all gods, all worlds—everything is subject to, and 
dependent on this supreme soul.® 
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**The cosmic wheel, which has a uniform circumference and 
which cannot wear out, goes on turning in endless cycles. On 
its top the five lokapalas (lords and protectors of worlds), and 
men of five colours are employed in discharging their several 
appointed functions relating to the conduct of the universe. 
Surya who is the very eye of the universe, charged with waters, 
goes his perpetual rounds. This solar sphere is pervasive of 
the whole universe, and all worlds are contained in it,’ 


In the Brhad-Aranyaka Upanishad there is the description 
of the Para Brahman and his nature in the passage beginning 
E aa set “wa (IL. 3.1), That entire description is the 
description of this cosmic wheel called Brahmachakra. This 
wheel is described as having two manifestations, one with a form 
and the other without form. It is said to be at once mortal and 
immortal, fixed and moving. It exists and is real; at the same 
time, it is evanescent and is, in this sense, not real, It exists in 
time; yet it is timeless. It is the original cause and controller 
of this entire universe of phenomena, which comes into being, 
has existence and is finally dissolved. All worlds and all their 
affairs which are subject to the law of time are under the sway 
of this cosmic wheel manifesting itself as Samvatsara (lit-a 
year ).55 


In the description of the nature and functioning of the 
cosmic wheel, Aditya and Samvatsara are said to be identical. 
Aditya is said to have limbs or component parts ( Avayavas ) 
whose nature is to be moving and changeful. But Aditya, who 
manifests himself as Samvatsara, is non-moving and immovable 
and hence changeless. In other words, Aditya is at once static 
and dynamic, stable and changeful. In his original essential 
nature, he is eternally changeless, But in his manifestations, 
he is perpetually changeful and variable, 


The description of Aditya is given thus: ‘‘ Samvatsara 
which is motionless and constant has six burdens (Bharas). 
Samvatsara is Truth. It is Aditya. It is the highest principle. 
Beams of rays subserve this Samvatsara, also called Aditya, ~ 
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All the worlds which are variable in nature are dependant upon 
this Original principle which is invariable and constant,’’% 


“Aditya, the first principle of all things bears in himself 
the three worlds like the earth (Kshiti) which produces all crops 
and generates the rains. He also carries in his own being Agni, 
Vayu or Indra and Surya who are the gods shedding their 
beneficent influence upon and protecting all the worlds. He 
dwells in the most exalted regions. No one, nothing can make 
him wane a bit.’’8? 


Since the axel of this cosmic wheel called Aditya carries 
the burden of the entire universe, the strain on it is heavy 
beyond description. Yet it does not give way or yield, It is 
beginningless. It knows no decay. It is ageless, It is the stay 
and prop of the whole universe, There is not a wheel belonging 
to the mortal world whose axel does not give away and break 
under an insupportable weight. But the axel of this cosmic 
wheel neither breaks nor even under the inconceivable burden 
of the entire universe for which there can be no comparison at 
all. Its felly is not twisted or distorted.® This is the Brahma- 
chakra or Adityachakra 9 


Samvatsara and such other forces rely upon this funda- 
mental supreme principle and, by means of their periodic, cyclic 
rotation and revolution, carry on the affairs of the worlds. This 
‘Aditya has greater radiance and effulgence than all other radiant 
things. This original Light is the source of light, to all radiant 
spheres like Aditya. “As all the parts of a wheel are held 
together and supported by a chariot’s axel, even so all the 
spheres of light are dependent on and are supported by this 
Divine Light,’’® 


It is this original Light that is worshipped by all the gods 
as the principle of life and longevity (Ayus).6' The Rk Samhita 
hymns the praise of this Divine light as the tongue of all the 
gods and the navel (i.e. the central essence; nabhi) of immorta- 
lity.82 It is the supreme Light known as Akshara in as much as 
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it is indestructible. Thousands of Suns pale into nothingness 
before this Divine Light.% 


The abode of this Divine Light which is the source of light 
to all the radiant spheres of the heavens like Surya is described 
as Parama Vyoman or the highest of high heavens. “It is by 
this ineffable, inexhaustible Light dwelling in the highest of 
the high heavens that Surya and Chandra, the Sun and the 
Moon are sustained. It is also by the regulation and direction 
of this ineffable Light that the earth and the heavens are 
supported. So do the Upanishads sing the praise of this 
Divine Light and in their support they cite the statement of the 
Rk Samhita.6 The Rk Samhita rhetorically asks— what is the 
use of reciting all the Vedas if one does not realise the essential 
nature of this Divine Light which, being inexhaustible and 
endless, is known as Akshara? & 


The supreme person of golden glory (Hiranmaya) who 
abides in Aditya is the unifying and harmonising principle which 
co-ordinates and keeps together all the worlds. This wheel is 
immortal beyond all doubt. yet it is natural that there should 
be a rise and fall, a certain effect of fluctuation about it, The 
original light is no doubt ageless and its radiance is irreducible 
and waneless: yet all that depends upon this light is bound to 
have the conditions of appearance and disappearance in a cyclic 
and, therefore, everchanging form. 


In the Aitareya—Aranyaka, the sage Badhva describes all this 
in these words: “‘He whom we call the Supreme Being is himself 
of the form of Samvatsara (or time). As this Samvatsara rolls 
on, it is inevitable that all beings should experience a rise and 
fail. Aditya is the essential vital force of this Samvatsara, This 
supreme person who is formless and whose nature is conscious- 
ness is the same as Aditya. A part of this Aditya reflects itself 
and creates varied images in all things.”’®’ After this description, 
the sage cites in support of his view the following hymn of the 
Rk Samhita: “Raq garrgzazdiea etc.” This Aditya who 
is the Cosmic Light is described as Param Jyoti or the Supreme 
Light and Jyotisham Jyotih or the Light of all lights, 
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This divine effulgence which is the ‘‘ soul of all gods *” and 
the “‘womb of all created things ’’ pervades this universal home, 
dividing itself into three. The particular light which is assigned 
to each part of this universe is known as the lord of that world, 
Agni, Vayu (Indra) and Aditya are the well known names of the 
different forms and manifestations of this very Divine Light.” 


*‘ By my intrinsic, inherent might I know all the affairs of 
the whole universe. (I am Jatavedas), My radiance is self- 
illuminating and, at the same time, it illuminates the entire 
universe. I am the vital principle that bestows consciousness 
to all things in the universe. I compass the whole universe, 
dividing my own self into three,”? says the Rg Vedic hymn 
where the Cosmic Light proclaims its own sublime nature and 
work.7! This Cosmic Light further says—I myself am Vayu 
(Indra) who is the dweller in Antariksha or the lower heavens; 
I am Aditya too, who knows no waning and who lights up the 
entire world; and I am the Agni that consumes all the sacred 
offerings at the sacrificial fire. 


The Brhad-Aranyaka says, ‘‘He (the Supreme spirit ) 
divided himself into three forms and goes on to describe the 
divisions. And for this passage the basis is the statements of 
the Rk Samhita itself,” 


These three gods who have glowing radiant forms are 
spoken of as Kesins (lit—locks of hair). As the flames of 
earthly fire are like of hair flying loose, Agni is called Kesin, 
Vayu, who abides in the lower heavens or the skies, flashes 
forth in tongues of lightning resembling locks of hair, he too 
is called Kesin, Aditya, who belongs to Dyu-loka or the higher 
heavens, shines over all in the form of beams of rays resembling 
locks of hair. Hence, he too is named Kesin. The hymn 
beginning qq: fa; etc. «(The three Kesins etc.) describes 
the different functions of these three Kesins as distinct because 
their external forms are different and distinct. But the author 
of the Brhad-Devata says that, as all the three are omnipresent 
and all-pervasive, it is not possible either to delimit their 
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territorial jurisdiction or to divide and distinguish their origins 
or functions in a precise manner, (I. 99) “It is not possible to 
define precisely either their birth or the sphere of their glorious 
‘ sway and influence and its source, For the entire universe is 
pervaded by all three of them.’’” 


The Original Divine Light which is described as the Light 
of all lights is immovable and non-moving; it is constant and 
changeless,7® But its various forms and manifestation like 
Agni and Aditya have a perpetually moving and changing 
nature. The protection of the universe belongs to their sphere, 
Lighting up the whole universe is their duty, 


Ushas or Dawn has been praised-—“‘ This is the most 
exalted thing, the Light of all lights.”’7@ All these three 
guardians of the three worlds serve Ushas, ‘‘ These mighty 
three serve Ushas,’’”” says the hymn. That is to say, they are 
under the command of this Light called Ushas and rule over 
the three worlds under its direction. 


Epithets like Three-headed (faqut), Triple (faarg 3 
having three flanks ( faqimtq ) and three-faced ( satay ) 
describe the various functions and the mode of self-expression 
and expansion of this original Light, It is addressed 
Agni, Aditya or Indra in different places, according to the 
circumstances and the context. Through its rays it sucks 
up all the essence (the vital waters) of the world (aaa & TaTT ), 
Hence it is described as Aditya. But it is as Agni that he 
draws up all the waters of the world by means of his powerfully 
hot rays. He does this in conjunction with Vayu. Again, 
Agni and Vayu, acting conjointly, make the world’s sucked-up 
waters fall upon the world itself in the form of rain. For this 
reason and in connection with this particular activate the 
Cosmic Light is termed Indra.” 


This Agni, who is the soul of all things, realises, through 
his own introspection, his own original nature, known as Para- 
Brahman, the holy and self-luminous Cosmic Light, and in 
the forms of Agni, Vayu and Surya he acquires certain peculiar 
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characteristics and, in these forms and manifestations, he finds 
self-expression. All the hosts of gods are nothing but diversified 
forms of Agni himself, This is the real and definite significance 
of the Rk statement am alent asa azfea (Reality is one; 
but the knowing ones give it many names or describe it 
in many ways). The word ‘one’ in this famous Rk state- 
ment denotes Aditya, according to Sayana and Agni, according 
to the authors of Nirukta, It may be said to denote Indra 
too. For all these are but synonymous terms. Agni himself is 
Aditya or Indra or the Supreme Soul. 


‘Agni at first manifested himself as Aditya in Dyu-loka or 
the higher heavens. And then, he incarnated himself as 
Jatavedas (the All-Knowing spirit) on earth. The same Agni, 
the benefactor of human beings, assumed the forms of lightning 
or air and spread himself over Antariksha or the lower 
heavens,’’8° 


“Agni, who is Vaisvanara, becomes, by his unearthly 
power, the first of all elements and shines on earth as Agni 
(fire) at night, as Surya (the Sun) in the daytime. Thus he 
discharges his (self-chosen) duty of protecting the world,’?® 


Agni is described as Visvapsu®? just because he has all the 
countless forms of things in the world. ‘ Visvapsu’ means one 
who has all forms (of all universal objects), The hymns praise 
him, ‘‘O Agni, Thou art Indra in as much as thou showerest 
all boons on us, Thou art thyself Vishnu who is praised by all. 
Thou art Brahma who knows what is wealth in the real sense, 
Thou art Varuna who has taken vows. Thou art Mitra who 
destroys all enemies and who is worthy of ail praise. Thou 
art Aryaman who bestows on people what they wish for, Thou 
art Amsa who is only another form of Surya. O thou Agni, 
thou thyself art Rudra who drives and scatters away the Asuras 
or demons from the three worlds.88 And thou art thyself all 
the winds,” 


Agni, by his own inherent power, makes his original being 
pervade over the whole universe in such innumerable forms, 
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This is what is denoted by the attribute aqaqiq, Since 
he has spread over all the three worlds, he is described 
as ‘Trita’.®? It is for this reason, he has three ties that bind 
him,®5 According to these three bonds, he assumes three forms 
and discharges his three-fold functions, It is this fact that 
entitles him in his triple form to be described as ‘the mighty 
three’ or “the mighty trinity’ (aay ete; ). The duties of 
protecting the worlds, pertaining to these lords of the three 
worlds, assume an endless variety of forms. Hence these three 
deities themselves are described by other alternative synonymous 
terms which indicate innumerable different forms. Mitra, Varuna 
and all other transfigurations are merely the special forms of 
might and glory belonging to this trinity, This is illustrated 
by such Rk statements as fuay afgraata etc............ “288, 
The Nirukta explanation is as follows: 


‘“* By its sublime glory, the single supreme deity is praised 
in many ways. All the other gods are only manifestations of 
the same single Atman.”’ 


The oneness of the supreme deity is borne out by such 
hymns as the following - 4 f& at 


“© ye gods, there is none among ye that is young. Ye all 
are great souls, and all worthy of worship,’’87 


As explained above, Agni and others who are the lords of 
the earth ( Prithvi ), the skies or the lower heavens ( Antariksha ) 
and the higher heavens ( Dyu-loka ) are well known under many 
other names ‘indicating their pervasiveness and their respective 
functions and spheres of sway and influence, Hence all the 
other gods are classified in relation to the three worlds which are 
under these three manifestations of fundamental supreme spirit. 
In the Brhaddevata, all the gods are classified into-(i) Agni 
and all other gods dwelling on and belonging to the earth; 
(ii) Indra and all the gods of the skies; and (iii) Aditya and 
all the gods of.the higher heavens. (8r. Devatal.22), 
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All these different gods are not different from and indepen- 
dent of the lords of the three worlds. They really are only parts, 
aspects, manifestations of the might and glory and influence of 
the original spirit of which they are emanations. Brhaspati and 
others are only modified forms of Agni; Vayu and others are 
aspects of Indra assuming different forms and names; Varuna and 
others are the modifications of Aditya. All these divisions and 
classifications are merely verbal; they are necessitated by the 
practical requirement of linguistic description. They do not 
indicate distinct delimitations of regional control or jurisdiction 
either, The spheres of influence which are said to belong to 
the different manifestations of the cosmic spirit are not water- 
tight divisions. There are hymns in several parts of the Rk 
Samhita, which unambiguously state that Agni himself bears 
the names of Mitra, Varuna and so on in accordance with the 
particular functions carried out by him at different times. 
The hymns establish an identity between Indra and Varuna and 
other apparently different gods, -Their real original nature is a 
reflection of the fundamental principle known as Aditya. 


About the identity and the nature of the Asvins, even Yaska 
and other great Vedic Commentators are divided in their views, 
Some describe the Asvins as standing for Day and Night 
(Ahoratra); some speak of them as Surya and Chandra; the Sun 
and the Moon; and others describe them as the physicians of the 
gods. One view is that they are the earth and the heavens 
themselves, Dyava-Prithvi, in as much as they are all-pervasive, 
Between the two, one is said to derive his origin from Antariksha 
or the skies, the lower heavens; the other from Dyu-loka, the 
higher heavens, The Samhita itself states this in one or two 
passages.®° These passages are the foundation for the view 
expressed by those who identify the Asvins with Surya and 
Chandramah, the Sun and the. Moon. Relying on the same 
passages, it is possible to identify one of the Asvins with Indra 
and the other with Aditya, In the same manner, Ushas and 
Aditi and other deities are also subject-matter for differences of 
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\S Ar 
interpretation. To describe them in precise terms). in2a\manner~ 
above all controversy, is well-nigh impossible.” Ng Tea e v4 


In certain places regional delimitations are attributed to 
their control and influence, In some other passages their sway is 
said to pervade over the whole universe. The same thing is 
true of Pushan and Bhaga and other deities. 


But one thing is beyond all ambiguity. There can be no 
reasonable divergence of opinion on this point. And this point 
is that, irrespective of the differences of description or number 
or classification of the deities, all of them are part and parcel 
of, and all of them merely modified manifestations of the same 
divine Cosmic Light. All the gods, possessing as they do 
consciousness and will, are bound to carry out the regulations 
of the original spirit, They have to keep the universe going in 
all its cyclic manifestations and modifications. 


The fundamental principle, the original Cosmic spirit, which 
is unique, non-pareil, assumes multifarious forms and carries on 
the affairs and activities of this universe. In the forms, 
Surya, Savita and so on, this cosmic principle causes and 
generates the universe. As Pushan and other allied forms, 
it sustains the universe. Assuming such forms as Ushas and 
Surya, it illuminates the universe and energises it, And 
manifesting itself as Varuna and soon, it acts as the guardian 
and Protective Principle of the universe. In this manner, all 
the activities relating to the existence and other changes 
occurring to the universe happen only through the prompting 
and direction of the fundamental spirit. All these various 
functions can comprehensively be indicated by the term Savita, 
which is one of the most significant names of the Absolute. ®! 


The matter is clinched when we remember the following 
consideration, Varuna and other gods have no individual or ~ 
personal aims or purposes or motives, To fulfil the purposes, 
to carry out the will of the original cosmic spirit - that is the 
only function, aim, purpose or motive of everyone of the other 
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seemingly different gods. This is what is meant by carrying 
out the central Law of the universe, The hymn makes the very 
divinity of the gods conditional. Let, for instance, the hymn 
beginning faa ar: qua; ete. be examined.®2 It states that 
the gods as well as men can attain divinity. And those that are 
divine have been able to attain divinity just because they carry 
out, sans intermission, the Cosmic Law and maintain Cosmic 
Harmony, 


Crreet iy Lt 
Cosmic Law 
RTA 
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Cosmic Law which both pervades and transcends the 
universe is denoted by the term Rta.! This means that all 
the phenomena of the universe are subject to and regulated 
Law and this Law is what is called Rta. Rta is that 
original power which regulates all the dynamic and changing 
phenomena of the universe and maintains the universe in a 
stable condition, All the gods like Indra are subject to this 
Law and are its guardians too. Rta is the one unchanging 
and unchangeable Primal force in the midst of all the 
perpetually changing processes and doings of the universe. 
The creative force of the universe, the law that governs its 
conduct, the order that pervades all things in the cosmos — 
all these are implied by the term Rta. 


The power of Rta is non-temporal and incomparable. 
It is unique, It is the firm and binding principle that 
holds all together; for its nature is attractive and cohesive. 
The very existence and expansion of earth and heaven which 
are immense. and infinite depend upon Rta.2 It is in conformity 
to Rta that Indra in the form of Indra appears in the heavens 
and lights up and energises the whole world.’ The effulgence 
of Aditya,y; who is the very eye of Mitra and Varuna, is 
only a reflection of the power of Rta# The wheel of 
Aditya, manifesting itself as Samvatsara follows the course 
of Rta.’ The appearance of Ushas (Dawn) and its activity 
of illuminating the whole universe are recording to the 
purpose of Rta.¢ The flow of the rivers, the rise and fall of 
tides and all other phenomena that occur with cyclic 
regularity and sequence are regulated and controlled by the 
law of Rta.7 | 
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Rta has two aspects: it is both all-pervasive and trans- 
cendental. It permeates the entire universe and goes beyond it. 
Its writ runs everywhere not only within the almost limitless 
universe but far beyond it. Though in its original, intrinsic 
nature Rta transcends the power of time and space, the gods 
make it take the form of Satya or Truth and hence so 
fashion it as to be capable of being applied to the affairs 
of the universe.® It is for this reason that the gods are 
described by such epithets as Rtavans, the possessors of Rta 
or Rtavrdhas, those who bear the burden (of carrying out) 
Rta.2 Rta is greater than the gods themselves. The very 
necessity for the origin of the gods is the need to carry 
out the purposes of Rta. Hence it is that the gods are 
given the attributes Rtajah or Rtajatah, those who are born 
of Rta.!° 


When Rta, which in its unmanifest state is formless, 
becomes manifest and active, it is compared to a chariot. 
And Varuna and other gods, who serve the purpose of 
making Rta take a particular form, are compared to the 
charioteers,’’!1 Indeed, the gods attain all their divine might 
and glory just because they follow the path of Rta.12 The 
hymn faat ydtatagq (1,27,8) etc. makes this fact quite clear. 
It is only by the aid of Rta that Mitra and Varuna are 
able to gain the lordship of the universe,!% 


It is the very nature of the gods that they follow the 
path of Rta and carry out its will and purposes. That is 
why it is said to be their duty to be the guardians of Rta. 
They are able to enforce Rta upon the worlds just because 
they themselves conform to it in the fullest measure. Just 
because Varuna and other gods obey the law of Rta, they 
are described in the hymns as Vratapas or those who fulfil 
their vows. 


Agni, Indra and Aditya are all Vratapas. “ Vaisvanara 
manifests himself in the form of Aditya in the most exalted 
Dyu-loka and performs all vows (sacred duties undertaken by 
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him). Agni who is the doer of the noblest deeds assumes the 
form of Surya and lights up the highest heavens (Dyu-loka),”’ 
says a hymn,'4 


Another runs, ‘‘O Agni, lord of the Earth, thou art a 
model for all gods and men, an ideal to emulate; for thou 
undertake vows and fulfil them thyself.’’1 


Still another says, ‘“‘Only Indra is able to know the 
intrinsic nature of Vaisvanara, by virtue of his being an 
unfailing performer of vows.” (aa) 


**All the earth and the heavens are stable because they 
rest on the virtue acquired by Indra - who himself is Parjanya — 
through the performance of vows” (aa), states yet another 
hymn, 'é | 


All these statements proclaim the fact that gods are 
performers of vows, qa, Performance of vows or appointed 
duties is enjoined upon and binding upon all the gods. The 
Adityas!7 are the most celebrated of all the gods in this discharg- 
ing of the duties devolving upon them, Even among them, Mitra 
and Varuna come in for special praise under such epithets as 
Rtavrdhas (those who undertake vows or duties), Dhrtavratas 
(those who have undertaken the responsibility of fulfilling vows 
or duties), and Rtadhyakshas (those who preside over the 
performance of sacred duties undertaken). It is by emulating 
the example of Varuna, the lord of all worlds, who performs 
all his duties unfailingly, ‘that all the spheres of light discharge 
their respective functions ceaselessly and promptly. No one 
can transgress the commandment of Varuna,'8 


Often we come across passages in the Rk Samhita where 
the terms Rta and Satya are used synonymously. And conver- 
sely, Anrta or Asatya are their opposites, also used synonymously, 
In other words Rta comes to have the meaning of truth and 
Anrta, of untruth. Truth and untruth have to be understood 
in their widest sense, with all their implications, Thus, truth 
would mean truthfulness of speech, sincerity of purpose, honest 
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conduct, faithful action and so on, Untruth would imply the 
contraries of all these. Varuna, the lord of all worlds, is 
perpetually going his rounds, watching (and noting) the truth- 
fulness and falsity of all creatures.19 That is why all the worlds 
dread Varuna,” 


Varuna and the other gods keep their vows in two ways. 
In the first place, they set an example to all the duties assigned 
to them, Secondly, they punish all those who violate the law 
of Rta?! and, positively, they confer all boons-—all the 
prosperity wished for—on all those who obey the law of Rta 
promptly, with unfailing regularity, To those who conform to 
Rta, all the forces of nature are beneficial and congenial, This 
goes without saying.” 


Three terms are employed to denote transgressions against 
Rta. These are Anrta (untruth and falsity), Vrjina (sinful conduct 
and action) and Dvaya (equivocation and double dealing), A 
life which is full of falsehood and false behaviour and action, 
which is unscrupulous and deceptive, which is characterised by 
other forms of immorality is fit to be punished. Varuna and 
other gods are invoked by the hymns and a prayer is made 
that they may be pleased to disentangle and separate Anrta 
from Rta and, by their lordly sway, that they may confer 
safety and well-being upon the world. To violate the laws 
enforced by Varuna and other gods is not merely a crime 
against those particular gods but it is a violation of the 
universal Law itself. Hence such transgression is fit for and 
liable to the most condign punishment. The hymns utter the 
warning, ‘“‘Agni inflicts the severest punishment on those that 
commit transgressions against the law of Rta.’’2# Both the 
positive and the negative aspects of this magisterial role of the 
gods are mentioned in hymns like - “Mitra and Varuna destroy 
Anrta and, by preserving and promoting Rta, they enjoy 
blessedness forever.’’25 There is a variation on the same theme 
in “Surya, who is the very eye of the universe, vigilantly watches 
and takes note of the uprightness and crookedness of men,’’* 
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‘Dvaya’ means, literally, double-dealing. In speech it takes 
the form equivocation, deliberate ambiguity in order to mislead 
the other person, It is an attempt to make the best of both 
worlds, to gain at once the advantage of wrong-doing and 
upright conduct, In behaviour and action, it implies all forms 
of cunning and deception, Such conduct is not straight and 
proper, It is full of falsehood and falseness. Therefore every 
man. who desires to be good wishes and tries to avoid this 
path and to pursue the pure and noble path of Rta. On account 
of human frailty, the very best man may err, -In such a situation 
man may lose his way and go astray. Therefore a prayer is 
frequently made to Agni and other gods begging for their 
forgiveness and asking their guidance in order to return to the 
right path,??. If one, at all times, follows the path of Rta, all 
sin is bound to be destroyed. It is because Surya always 
follows the course of Rta that he is described by the title, 
‘Advayavin,’ the one who is never a double-dealer,” 


Cosmic Law 
YAJNA OR SACRIFICE 


The gods who are the guardians of Rta are by nature 
faithful performers of duties they have undertaken. The one 
aim of their vigilant, unvarying performance of self-chosen and 
self-assumed missions is the well-being and welfare of the 
universe and the achievement of cosmic harmony, the universal 
order, This is a duty which belongs to not the gods alone but 
to the human beings as well. Just as the gods follow the path of 
Rta strictly, without the slight deviation and by so doing, they 
are the protectors and promoters of Rta, even so should human 
beings strictly adhere to the course of Rta and not allow the 
rhythm and harmony of the universe to be violated in the least ~ 
degree, It is their appointed, prescribed duty to discharge the 
sacred obligations that fall to their portion, 
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The preservation and promotion of Rta and, by this means, 
the achievement of cosmic harmony depend upon the existence of 
the proper relation between the earth and heaven (Dyava-prithvi). 
It is a reciprocal matter, an act of co-operation which implies 
and involves an intimate mutual relation between partners. 
Water which is a common possession of earth and heaven is the 
generative cause of food which is an indispensable necessity for 
the existence and preservation of the earth. Having gained 
food, which is their wealth in the real sense, by the help of 
water, human beings propitiate and please the gods through the 
performance of Yajnas or sacrifices, A hymn says that waters 
(in the form of rain showers) are a common possession (of 
the earth and heaven). The showers protect the earth and the 
Agnis (sacrificial fires) protect the heavenly worlds.2° Water, 
the common or joint property of earth and heaven, rises upward 
from the earth to the skies (Antariksha), And from the skies 
it makes a downward journey, descending upon the human 
world in rain-bearing clouds and bestowing on earth life-giving 
and life-sustaining showers. “Yajna or sacrifice is the fruit 
thereof and the several sacrificial fires (Agnis), who are the 
recipients of sacrificial offerings, are themselves satisfied with the 
sacrifice and they make Dyu-loka, the highest heavens satisfied 
as well, 


Thus the relation between Parjanya and Agni, the rain and 
fire is similar to the relation between the seed and the sapling 
(which develops into the plant or tree), Rain-showers thrive 
and prosper on Yajnas and Yajnas thrive and increase through 
the abundance of rain-showers, The relation between the two 
is a reciprocal thing; it is one of interdependence, - Parjanya 
and Yajna (showers and sacrifices) are at once the cause and 
the effect of each other, The existence as well as the destiny 
of earth and heaven depends upon this inter-dependence between 
rain and sacrifice.2!_ The Upanishads and other works allied to 
them describe as Yajna or sacrifice Parjanya’s own act of giving 
rain-showers to the world, The Chandogya Upanishad establishes 
an identity between rain-fall and the sacrificial fire in these 
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words: *“‘Know thou Gautama, rain itself is the sacrificial fire; 
the winds are its fuel;:the clouds are the sacrificial fumes of 
smoke; lightnings are the flames; thunderbolts are the sparks. 
The gods offer in this sacrificial fire, which is rain itself, the 
oblation of the Soma juice’’,® 


Rain is not only the very means of life to earth and heaven 
and to the beings belonging to them but it is also always engaged 
in bringing about and maintaining and promoting an intimate, 
co-operative relation between the earth and heaven, The 
Aitareyaaranyaka says, ‘“‘Prithvi or earth is the first half and 
Dyu-loka or heaven, the second half, Through showers of rain, 
a relationship develops between the two,  Parjanya or rain is, 
therefore, the link between the two worlds,’’33 It is for this 
reason that Parjanya is. praised as “‘that in and by which the 
worlds live’? and as “‘ that thing in which abides the Atman, the 
Supreme soul, who is the stay and support of the universe”’,#4 


It is by the divine decree of Varuna that the gods offer the 
the sacrificial oblation in Parjanya and that Parjanya showers 
rains upon the earth,*® Just as the gods themselves are the guides 
and preceptors to human beings in the matter of the observance 
of Rta, even so, they are themselves the guides in the matter 
of the performance of Yajnas or sacrifices too, For they preach 
by their own example; all their activites are acts of sacrifice. 
Yajna is nothing but an arrangement or contrivance devised and 
established by them for the safe-guarding of Rta or the cosmic 
law.*® That is how Yajna or sacrifice comes to be “the abode 
of Rta,” “the home of Rta,’’ “the dwelling of Rta” or “the 
path of Rta’ and so on.’7 The gods, who are the guardians 
of Rta and its keepers, are themselves the designers and 
makers of Yajna or sacrifice. They are perpetually engaged in 
contemplating the native, generative cause of Rta (that is, the 
supreme spirit which gives it birth) and they create Yajna in 
order to support and sustain earth and heaven,% 


Vaisvanara, the foremost among the gods, their leader and 
chief, himself realised through penance and self contemplation 
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the spirit and significance of Yajna or sacrifice, became its first 
Hota, the performer of sacrifice and taught the gods the secret 
of the act of Yajna, Then the gods offered their devotion and 
worship to Prajapati, the Lord of all beings, who himself is 
sacrifice embodied, by means of their sacrifice which took the 
form of meditating upon and willing to do their appointed 
duty of observing Rta and governing and protecting the worlds. 
Since then, Yajna or sacrifice became the native cause, the 
Origin and beginning of all righteous acts and prescribed duties 
of the world? These holy and benevolent rites by Yajna or 
sacrifice became established in Dyu-loka, the highest heavens 
and caused the gods to occupy and hold their respective 
stations, 


Yajna as has not infrequently been wrongly interpreted, is 
not an act of appeasement rendered to the gods for the sole 
purpose of securing for human beings merely earthly goods and 
personal, selfish prosperity, The act of sacrifice is the instru- 
ment of maintaining the cycle of the cosmic wheel called Rta. 
The universe is replete with sacrifice. Creation, existence and 
dissolution are all manifestations of sacrifice, The act by which 
the cosmic spirit finds self-expression by transforming itself 
from its unmanifest into multifarious manifest forms is an act 
of sacrifice; indeed, that is the Prime, the original sacrifice, 
Since the entire universe is charged with sacrifice it is the duty 
of every individual to understand the secret of cosmic sacrifice 
and conform to the sacrificial pattern prescribed for the world, 
The duty of the Panchajanas, the five orders of beings, like 
‘gods and men is the keeping and fostering of cosmic sacrifice, 
Visva-Yajna, This is their vow, their mission. Yajna or 
sacrifice performed in a holy, pious spirit is the very navel of 
the universe (Visva-nabhi), the very pivot round which the 
universe turns, Yajna is the central thread binding togther the 
souls of men with the souls of the gods.# It is the single 
universal fabric which remains one, although the warp and woof 
of the universe are a multitude of diverse forms,.?2 Yajna, in 
the process of universal creation spreads out over the entire 
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cosmos in the form of ethereal (Antariksha) strings. It extends 
with increasing reach through such acts as worship performed 
by the gods, Prajapati first fashioned Yajna and through 
it he wove into one fabric the warp and weft of the three 
worlds.*? The act of sacrifice is indispensable for the three 
worlds to remain in a well knit and enduring condition even as 
a fabric must consist of firm fibres weaving and knitting must 
be strong in order that the fabric may be durable. Yajna is 
the unifying thread binding together all common and uncommon 
things. This unifying principle, called Yajna, expands and 
contracts according as the universe expands and contracts, It 
adapts its own destiny to the destiny of the cosmos. It 
demands all beings and all things as oblation, the sacrificial 
offering. And again for the good of all beings it comes into 
being and expresses itself and expands for evermore. In this 
way the Rk Samhita establishes the identity between the cosmic 
reality and sacrifice and, in innumerable passages, it describes 
how sacrifice is the fundamental and ultimate cause of all cosmic 
phenomena, how it is the protector and saviour of the universe 
and how it is the unifying, harmonising principle on which the 
creation, the existence and stability and well-being of the whole 
universe depends. 


The word ‘nabhi’ has several meanings such as the 
dwelling-place, pervasive relation, protective principle, the ~ 
binding force, the place of origin or source, and so on. 
geaifa cat yaaer aify: “I ask thee what is the pivot on which 
the world rests and around which it turns,’ That is the 
question raised in a certain passage of the Rk Samhita, The 
answer given is aq ast yaaeq arfy: , © “This yajna or sacri- 
fice is the pivot of the universe,” Sacrifice, then, is the primal 
cause of the creation and existence of all things and it is the 
central harmonising principle which knits into one the gods and 
men and things. That is the import of the passage. ‘‘O thou 
Agni, may all sacrifices become the means of promoting the_ 
bonds of friendship between us and ye (gods). Passages like 
this explain and emphasise the universal bond that holds all 
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cosmos together, Sacrifice is the guardian,and sustainer.of all 
things, It is what protects and nourishes all, gods and men 
alike,. Hence, too, it is meant to describe it as the nabhi or 
the central essence of the universe. 


In the same mantra occurs the statement “gq af, 
gfysaqy aeaq:”, ‘This sacrificial altar is the very end or final 
limit or frontier of the earth.” That is how the mantra 
describes the dimensions or magnitude. of the sacrificial altar. 
Again, statements in the Brahmanas declare, ‘“‘This sacrificial! 
altar is earth itself; it is the skies (Antariksha); it is the highest 
heavens (Dyu-loka); it is Aditya; it is all the stars.’47 In 
other words, such passages reveal the comprehensiveness and 
profundity of the meaning and significance attached to Yajna 
or sacrifice in the Vedas and Vedic lore. They leave no 
loophole. They are guilty of no ambiguity. Yet it is astonish- 
ing to observe how much of wrong interpretation is possible 
when even genuine scholars shut their eyes to facts, However, 
the Vedic idea of sacrifice is, beyond any shadow of doubt, 
that Prajapati, the Creator, manifests himself as sacrifice. In 
other words, he sacrifices himself, Creation, existence and 
dissolution are all Prajapati’s sacrifice of himself, He apparently 
spends himself and creates the universe, That is ofp or 
creation. Creation sustains itself through sacrifice. And 
finally. the creator dissolves or spends out the universe, That 
is sacrifice too. Then he recreates the universe; which in 
dissolution has become unmanifest as part of Prajapati’s original 
form. To put it graphically, it has become atomic, micro- 
cosmic, during its dissolved state, Then again, it blossoms out 
into its macro-cosmic state, The earth and all the worlds are 
the support and repositories which Prajapati creates for his own 
act of sacrifice, his own self-expression, He finds himself 
perpetually in spending himself perpetually. Since the Lord is 
the performer of sacrifice, it is no wonder that the dimensions 
of the sacrificial altar should be co-extensive with the entire 
universe, Prajapati himself is the sacrificer; the sacrificial altar; 
the act of sacrifice; the sacrificial offering or oblation; the 
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tecipient of the sacrifice or the person that is pleased through 
it; and the fruit of the sacrifice or what is sought as the 
attainment by virtue of the sacrifice, That, in a nut-shell, is 
the Vedic meaning of sacrifice. : 


Thus Yajna or sacrifice reveals the fact of cosmic unity 
and the supreme truth that the Para Brahman is the ground of 
this unity, That very absolute called Para Brahman in the 
Upanishads is called in the’ Samhita and the Brahmanas 
Prajapati, And in certain passages Prajapati and Yajna are 
identified.* The creation of the universe is itself the fruit of 
Prajapati’s Yajoa and tapas, his sacrifice and penance, 
Prajapati, the fundamental first cause of the universe was one 
and without a second (Advitiya) before his act of creation. 
In order to perform Yajna which is the means to creation, he 
offered up himself as the oblation. gq eneqzr geet” and other 
‘mantras show that in the cosmic sacrifice Prajapati fulfilled the 
work of creation by sacrificing himself. Mortality and 
immortality are his shadows, This Yajna performed by 
Prajapati is the cause of the universe and the motive of 
creation. It is the means to the well-being and well-doing 
of beings. Creation, existence and dissolution which are the 
manifestations of Yajna have been going on in a cyclic manner 
from beginningless time. And for this reason, Yajna is also 
described as the cosmic wheel.°° 


As he is the author of the universe, Prajapati is called 
Visva Karma. Creative power and the fitness and right to 
perform Yajna. acquired through it both belong only to this 
Nisva Karma or Creator. Since he has entered into all worlds 
and all created beings and things and since he contains them 
all in his own being, Visva Karma is also described as 
Bhauvana, the creator and container of the universe, He is the 
lord of all the worlds and so he is Indra.*! As he has spread 
over all the three worlds and become faa, Trita, he is himself 
Agni. Finally, as he is self-luminous and lights up all the 
worlds, he is Aditya too. | 
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Visva Karma offered all (the universe) as oblation in his 
Yajna, the cosmic sacrifice. He willed to re-create the very 
universe which he had offered up as oblation at his sacrifice, 
And he entered, by his own will, into the hearts of all 
creatures created by himself and became their inner controller, 
their Antaryami. This, in brief, is the description of the act of 
creation, existence and dissolution of the universe,5 


It is a sport to the Lord of the Universe to withdraw into 
himself the entire universe and remain single, singular, unique. 
From the standpoint of the the universe, dissolution may seem 
to be destruction, But from the Lord’s own standpoint, it is 
but a particular state (of existence). Yajna, which is praised 
as the very soul of all beings and all existences, is also the 
thing that swallows up everything. . ‘‘Yajna consumes all and 
hence Yajna itself is the consumer (of all)”. Since all beings 
are swallowed up by Yajna, it is called 33g, the consumer, 
Even as it is the nature of Prajapati to create the whole 
universe, it is also his nature to consume it all up. All the 
universe is his food, Nothing that is created can be everlasting. 
Everything must undergo dissolution, Prajapati, who is the 
creator, is also the Dissolver. 


When Prajapati offers up to himself the whole universe as 
the sacrificial oblation, it is Dissolution or Pralaya. At this 
time Death envelops the whole universe and holds all in its 
embrace. Then Iswara is One without a second. But he again 
wills to have a second, to become Sadvitiya. In other words, 
he wants to multiply and become many. The period when the 
universe evolves and expands is not everlasting, Similarly, the 
period of dissolution is also not everlasting. The universe 
enveloped in death must be born again, But there is a condition. 
It depends upon the will of the Lord. As soon as Iswara wills 
that there should be a universe, the act of evolution begins,® 


Visva Karma whose self-sacrifice was the original cause both 
of the creation and of the expansion of the universe is described 
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by the epithet ‘Vachaspati’ in passage like qraeqfa faasain 
etc, It would seem relevant and needful to discuss the 
appropriateness of the new title, This epithet expresses the 
relation between speech and the cosmic sacrifice made by Visva 
Karma, which was the cause of and which took the form of 
creation, Just as Visva Karma is the original spirit embodying 
itself in and pervading over the three worlds, so too is the 
goddess of speech a cosmic spirit and her very embodied form 
is the universe, Visvakarma is known as VachasSpati because he 
is the husband of this goddess of speech, 


The goddess of speech is praised in certain texts as the 
instrument which reveals the relation between earth and 
-heaven®s and in other texts as the means of establishing an 
equation between sacrifice and the embodied universe with all its 
innumerable things.’ Prajapati is the source of the origin of 
speech which takes the form of mantra. And he is its culmination 
and fulfilment, It is on the basis of speech that the unmanifest 
is made manifest by Prajapati. For the embodied universe 
is a universe of form and name, It is only with the aid of speech 
that Prajapati could give to his embodied universe ‘a local 
habitation and a name,’ In other words, only speech can make 
possible the classification and identification of all the endless 
things in the universe. It must be mentioned incidentally that 
speech should be understood in the widest possible sense, as 
including thoughts, images, percepts, concepts and so on, either 
silent or expressed in symbols of sound or other symbols, 


HAG AVA: I Fata,82 “ This speech is the Brahman himself, 
the All-High”’. Such statements as this identify Speech with the 
Brahman himself. This passage of the Rk Samhita is interpreted 
to mean that the mantra suggests that the magnitude of the 
Brahman and of Speech are the same and both are immeasurable. 
The passage also states that wherever the sway of the Brahman 
extends, the sway and influence of speech also extends there. In 
other words, the power and influence of both over the entire - 
universe is coextensive.°? 
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Speech is the Brahman, and the Brahman is Truth, The 
whole universe is shot with the Brahman. And, for the same 
reason, it is replete with speech. It is therefore the: sage 
Grtsamada, the son of the sage Sunahotra uttered the praise of 
speech, “‘As Visvakarma, the first cause of the universe pervades 
the three worlds in such forms as Aditya, even so, does the 
goddess of speech, who is his own manifestation, pervade over 
the whole universe in many forms like Ushas.’’& In the state- 
ments of Sruti or the Vedas, whatever goddesses are praised, 
they are all different manifestations and forms of the goddess 
of speech herself. The different forms in which the glorious 
effulgence of the lords of the three worlds, Agni, Indra and 
Aditya manifest themselves in the three worlds are nothing but 
so many forms of the grace and glory of the goddess of speech 
herself, 


The:goddess of speech follows Agni of the earth in the form 
of Ila (praise); she follows Indra or Vaidyutagni in the form 
of Sarasvati; she follows Aditya in the higher heavens, in the 
form of Bharati. (B.D. III. 13.) Thus the same principle, called 
speech, pervades over all the worlds in three different forms, 
corresponding to the three forms of Visvakarma. Speech serves 
the three principal forms of the cosmic Light either in a single, 
undifferentiated form or in differentiated, multiple forms. And 
she reveals her identity with these manifestations, It is because 
speech has this cosmic pervasiveness that she is praised as all- 
pervasive in the mantras qagizqafea and cat aqlaanaaed.&2 


In the Rk Samhita, the goddess of speech describes herself 
in a certain mantra in these words: ‘“‘I pervade over the whole 
universe along with all the Rudras, Vasus and Adityas, I bear 
in myself all the gods like Mitra and Varuna. I am the Queen 
of all the worlds, knowing, as I do, the Brahman, the eternal 
spirit, who is worthy of the highest adoration and the deepest 
meditation. I myself am the all-pervasive spirit. All those 
beings that live on food, all those that are skilled in speech, 
all those that have the power of perception through’ such 
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senses as the eye — all have to seek my grace in order to carry 
on their intercourse, 


Be it for the attainment of the knowledge of the Brahman, 
be it for the praise of the Para-Brahman, be it for the highest 
contemplation and meditation -—all have to seek refuge in me.’’® 


Visva— Karma is known as Brhaspati and Brahmanaspati 
just because he is the husband of speech who expresses herself 
as mantra. In other words, the different categories of mantras 
do the service of Cosmic Light in his three different forms.® 


Speech, manifesting itself as mantra, has three different 
forms, Rk, Yajus and Saman, In its essential whole form speech 
reflects the supreme person dwelling in Aditya. The mantras of 
the Rk hymn are the praise of the radiant sphere of Aditya, the 
Saman of his effulgent light and Yajus of the supreme being 
within Aditya. This is the nature of Speech. 


It has been stated already that, as the absolute spirit is the 
husband of the goddess of Speech, he is known as Vachaspati or 
Brhaspati, But this does not mean that there are two different 
persons or principles described in these mantras. Nor should 
the masculine and the feminine terms employed in these 
descriptions be taken in a literal sense to denote any male or 
female distinction, The mantras fea: adi; and aq a fret 
definitely indicate that sex has no meaning in relation to the 
absolute, The use of masculine and feminine epithets is only a 
mode of conception and description appropriate to the attribute 
of the absolute spirit, which is contemplated and described in 
the particular context. 


The mantra faa; aat: is interpreted thus: ‘‘In the-beams 
of Aditya female and male nature are blended. When they 
bear in them the waters of the world as.a womb bears a child, 
they express a female characteristic. But when they shower 
rains upon the world, they are discharging the male function 
of pouring forth the seminal fluid. When they express their 
female property, they are marvellously attractive and lovely and” 
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glorious, But when they express their male quality they are 
tremendously powerful and piercingly brilliant. The essential 
nature of Aditya cannot be perceived by the physical eye on 
Other external senses, Its secret can be realised only by the 
great souls who have the inner vision born of spiritual power.” 


The mantra aq a@ fires also stated the same truth. While 
explaining this mantra, Sayana relates the following story - - 


Sakapuni resolved within himself, ‘‘I will discover and 
know the essential nature of all gods or deities.”’ Then there 
appeared before him a certain deity in whom were embodied 
bi-sexual characteristics. Sakapuni could not understand the 
real nature of this deity. He prayed, “‘Reveal to me thy real 
nature.” At this, the diety indicated the mantra aq a fret 
of the Rk Samhita and declared that it was the self-same deity 
whose praise was sung in this mantra, that it was in order to praise 
this deity that the mantra was born, In the text of the mantra 
occurs the term ay: : which here means Madhyamika speech. 
The term qq which also occurs in the mantra denotes Aditya. 
Thus the mantra blends in itself a bisexual description.® 


Sakapuni, intoxicated with self-importance, boastfully 
declared his resolution that he would unravel the mystery of 
that supreme principle which would be baffling to the noblest 
souls and which, being infinite, cannot be fully grasped by 
finite minds however great they may be, It is in order to bring 
him to his senses that the deity appeared before him with 
the dual characteristics of double-sexed personality and, by 
throwing him into a state of confusion and bewilderment, 
made him realise his own unimportance. He was thus made to 
realise that it is only by the grace of. the supreme principle 
that it is possible for anyone to understand even an infinitesimal 
part of the nature of supreme reality. Having now learnt that 
only through utter humility and earnest and prayerful devotion 
the seeker could gain the knowledge he sought, Sakapuni fell 
back upon devout prayer as his only refuge. That is the 
significance of this episode, Understood in this light, the 
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digression will be valuable inasmuch as it throws light upon the 
conditions to be fulfilled if any seeker would attain even a 
fragmentary knowledge of the supreme spirit. 


But the purpose of Sayana’s narrative would be lost upon 
those who would come, on the basis of this story, to the 
superficial conclusion that there are two deities and one is a god 
and the other a goddess. It is just to dispel such a delusion 
that the episode is related. Sayana leaves nothing to chance. 
He anticipates the objection -- How can we consider the deity 
to be one, when it has a double-sexed form? And he answers 
the objection by his detailed and clear comment. Owing to the 
exigencies of circumstances, the same Supreme Spirit may assume 
many and diverse forms and some of them may seem to indicate 
even difference of sex. But the original supreme deity or spirit is 
the soie ground and abode of all the apparently different deities, 
as revealed by the Vedic formula wha ar wetarar gaat, “The 
same single great soul is the one and the only deity.”’ This truth 
applies to the present instance too. Difference of sex here does 
not indicate difference of the deity. There may be difference of 
form but there is unity of nature and spirit, Such, in brief, 
is Sayana’s answer, which should put the matter beyond all 
doubt. | 


Commenting on the mantra faq: ad. Sayana says that 
that very principle which the ignoramuses of the world describe 
as a female deity, the knowing ones, the seers of truth describe 
as a male deity.°6 The objection may be raised ~ How can that 
deity be called a male deity which has a female form? Sayana’s 
answer is that such an objection cannot arise in connection 
with this fundamental reality which has no limitations (upadhis) 
of any sort whatsoever and which, by its sheer will, can assume 
any form it pleases, 


The Upanishads too describe how the cosmic spirit was at 
first single. In other words, he was and nothing else was, 
When he desired to create, he assumed, by his sheer will power, 
both male and female forms and created the entire universe. ~ 
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Thus the Brhad-aranyaka says that, in the beginning, the 
cosmic spirit was single. He did not have a single second thing, 
beside(s) himself, This state of things gave him no joy. And 
he willed to create a second thing which would bring him joy. 
That very instant he assumed a bulk equal to the combined 
bulk of a male and a female person.®” At this stage there was no 
differentiation of sex or division of forms, In the next stage 
the Cosmic Person assumed a dual form and transformed 
himself into two persons, a husband and a wife. It is for this 
reason that the entire skies are pervaded by the female spirit. 
The Cosmic Spirit entered into these two persons and, through 
their union, brought their union, brought about the creation all 
the gods and men and other things. Such is the description of 
genesis by sage Yajnyavalkya, which accounts incidentally for 
the bifurcation of the creator into male and female forms. 


The Prasnopanishad says that Prajapati became desirous to 
create beings. By his penance he created Prakrti, the female 
principle and Prana, the male principle. And by the union of 
this pair, he caused the multiplication of creatures.® 


The Svetasvatara praises the supreme spirit thus: * Thou of 
Cosmic form also exist in male and female form—both as man 
and woman and as boy and girl.® 


The Yaksha episode. in the Kena also confirms the accounts 
stated above. A certain Yaksha appeared before the gods. 
Mysterious was his personality. At first Agni and others tried to 
understand who and what he was, but they could make nothing 
of him. Then all the gods sent Indra to the Yaksha. Indra 
drew near the strange being. Then he saw in the heavens a 
most fascinating and gorgeously radiant womanly form. On 
enquiry and with her help, he understood and realised the real 
Brahman. 3 


All these Upanishadic passages are elaborations of the truth 
embodied in the Rk Samhita hymns fea; adt; and aq a fires, 


The relation between Purusha and Virat described in the 
Rg and other Vedic passages also reveals what has been set 
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forth above, namely that the cosmic spirit manifests itself some- 
items as a male and sometimes as a female deity. And it is 
as the result of their union that the creation of the worlds is 
said to take place. : 


“From him was born Virat; Virat is the first offspring of 
Purusha’’, says the Purusha Sukta, This statement reveals that 
the relation between Purusha and Virat is one between the 
progenitor and his progeny. Generally, the Rk Samhita 
(except in one or two passages,) employs the term ‘Virat’ in 
the feminine gender, The Atharva Veda even establishes 
identity between Virat and Vak (the goddess of speech), 
‘Vagvirat’, ‘Speech is Virat’ is the Atharva declaration 
Similarly, in the Atharvaveda, the Virat metre is considered to 
have great virtue. That is why this metre is identified with 
speech itself, 


In his commentary, Sayana justifies the attribute Virat to 
the supreme being. ‘‘ Various and diverse things ( fafarerniy 
wsrq ) i.e. all the worlds and their innumerable beings) shine 
in him”; or alternatively, ‘“‘he shines in diverse ways and 
-forms.’’ (X. 90-5) For this reason, according to the commentator, 
it is meet to describe the cosmic spirit as Virat. It 1s interesting 
to observe that the goddess of speech is also described in a 
similar manner,. Sarasvati, the goddess of speech shines in 
many ways and forms, according to the Samhita? and the 
comments thereon. This fact also establishes identity between 
Purusha and speech, Vak, who is a female deity, 


It is stated in the Samhita that Prajapati, the father, 
cohabited with his daughter and poured forth the seminal fluid. 
Thus took place the birth of Brahma,” Sayana, in his comment, 
does not specify the identity of the daughter referred to in the text, 
Ushas, Vak and other similar possibilities may be mentioned, 
In any case, the point to be noted is that the act of procreation 
by Prajapatiis said to have occurred by his using the daughter 
herself as his wife and by union with her, Referring to this 
very matter, the Taittiriya Samhita says that Prajapati observed 
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Virat and by union with her he begot all the creatures of the 
past and the future (III, 3, 5,2.) Virat is not here identified. 


In certain passages, the Visvakarma is said to have done 
the act of procreation through union with Vak, 


Thus whatever meaning may be attached to the term Virat, 
the fact that clearly emerges, when divested of all the metaphor 
and symbolism, is that the Creator himself entered into some- 
thing created by himself and thus he expressed himself and 
expanded himself in the form of the Cosmos, 


The Brhad-aranyaka says that, if Indra is the supreme 
being, his wife is none other than Virat. Indra shines in the 
left eye. And for both these beings, the place of union is the 
sky of the heart (IV,2, 3). 


In the same manner, the Rk Samhita says that Daksha 
was born of Aditi and Aditi was born of Daksha (X, 72,4). This 
passage is perhaps the clearest in establishing the identity 
between the male and the female manifestations of the cosmic 
spirit, For it makes their parent offspring relationship a mutual 
thing. In other words, Daksha and Aditi are both emanations 
of one aspect of the same supreme being. The symbolic sex 
differentiation is not indicative of a difference in deities. 


The mantra ‘“‘Vrshabhascha Dhenuh”’, (X,5) ‘‘The bull is 
the cow too”? is another Rk Samhita passage which elucidates 
the very same principle as has been discussed in the foregoing, 
There are other passages too bearing on this subject. 


Vak is part of Aditya and resides in him. She has two 
forms, one before creation and the other after, Before creation, 
Vak has the form Trayi, which is the form assumed by Aditya’s 
will. After this creation occurs. And then Vak assumes the 
form of the division and classification of forms and the 
corresponding division and classification of names, which are 
processes that must go hand in hand. qagt ara aaat faafa and 
other statements of the Rk Samhita describe these two states 
and transformations of Vak,7 
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Just as Aditya, who is the Cosmic Light, has many attri- 
butes like Prajapati, Brhaspati, Vachaspati, Mayu, Gandharva, 
Sarasvan and so on, the Goddess of Speech too has many attri- 
butes like Paviravi Kanya, Virapatni, Madhyamika Vak, 
Gandharvi, Gauri, Dhenuh, Sarasvati and so on, All these 
attributes of Vak reveal the relation between Vak and Yajna. 
afunieaai qeatmaeaig®, etc. and other mantras emphasise the 
relationship between sacrificial fire, sacrifice and speech, 


Just as sacrifice taking the form. of cosmic creation needs 
the help of speech, even so, the knowledge of the real import 
of sacrifice is necessary to understand properly,’> the nature of 
speech. (sq7@a gqeut ) (I, 164, 26). af( fegoadt )” (Ww) 
“ (agar mat) and other mantras reveal the relation between 
Sacrifice and speech. All these are mantras of the Pravargya 
group, relating to sacrifice, The deity addressed in all these hymns 
is Aditya, The hymns declare the merit of the Pravargya sacrifies 
by pointing out that anyone who understands the principle 
embodied in them also understands the secret of Aditya, becomes 
one with its cosmic light and thus himself becomes a light. 


The Para-Brahman, who is the Prime Cause of all things, 
(since he is the cause of the cosmic wheel itself which is 
responsible for all the cyclic phenomena of the universe 
Starting with creation) is firmly established in sacrifice. Any 
person who does not understand the significance of sacrifice and 
who does not follow the course of the cosmic wheel but tries 
wilfully to follow his own way is a great sinner,75 


But the faith that has to be reposed in Yajna or sacrifice 
should not be mere blind faith. It should have the power to 
comprehend spiritual truths, It should be capable of 
understanding the relation between the Brahman and_ the 
Principle of sacrifice, which is the central reality of the universe. 
A performer of sacrifice, who has such faith born of and backed 
up by spiritual insight and knowledge, establishes an identity 
between himself and sacrifice. All the cosmic phenomena 
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initiated and carried on by the Para-Brahman in the form of 
Prajapati are, he understands, embedded in the principle of 


sacrifice. And he actively and consciously participates in and 
co-operates with the movement of the cosmic wheel. 


The individual sacrifices performed by men as described in 
the Upanishads are the reflection of the cosmic sacrifice 
performed by the creator of the universe who is without begin- 
ning and end, Nor can there be said to be any beginning or 
end to the Creator’s cosmic sacrifice, It is an eternal activity 
as the result of which the acts of creation, maintenance and 
dissolution also occur eternally, But as each individual act of 
creation is the fruit and fulfilment of a particular act of 
sacrifice, it is necessary to indicate every such sacrifice in terms 
of the dimensions of space and time. Samvatsara is the 
dimension for the interval which takes the form of time, Just 
as Vasanta (spring), Grishma (summer), and Sarat (autumn) 
are all organic parts of Samvatsara or the year, even so the 
offering of ghee and samit and havis (different kinds of 
oblation ) are the symbolic parts of the act of sacrifice. 


The Cosmic spirit, Visvakarma who is denoted by such 
terms as Prajapati, Purusha and so on offers himself as the 
oblation (as he has done again and again before) in every one 
of his cosmic sacrifices and, through union with sacrifice which 
is a female spirit, he begets all beings in the universe. 


From the gods and the demons (Asuras) down to the 
minutest atomic particle of dust, everything is the fruit of this 
cosmic sacrifice done by the Creator. The Performer of the 
sacrifice manifests himself in three forms so that there may be 
said to be three performers, These are Prajapati, earthly fire 
(Parthivagni) and the human sacrificer, The performance of all 
three of them has to be in conformity with the same law, 
Man, at the time of his particular sacrifice, must understand 
the principle underlying Sacrifice and observe it strictly. And in 
this, Agni himself is his model, the ideal for him to emulate 
and copy, It is for this reason that the Rk hymns pronounce 
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the prayer az aq etc., ““O thou, be thou our guide and lead 
us etc.’? Such mantras indicate the role of Agni as the leader 
of men on the right bah, that is, the path of sacrifice rightly 
done,” 


If the human sacrificer realises the essential principle and 
significance of sacrifice and performs it in the prescribed form 
he becomes, as the hymns declare, a person of the same 
dimensions as the supreme spirit. In other words, man, who 
may be said to be almost a microscopic entity in consequence 
of his manifold limitations, becomes freed’ from all such 
limitations and his spirit expands evermore. This type of self- 
expansion is the essential purpose of sacrifice, 


CHAPTER “ITI 
The End of Human Life 


ahfaeaal gf aneaieaea gar aaa fala | 
TI Aa MIA FT ata Haig ca Ava aAgeaiq | (X,31,2) 


Man must-earn wealth by all right means. He must live a 
pure life, pursuing the path of Rta, the cosmic Law. He must 
spend all the wealth he earns in acts of sacrifice. He must 
employ himself in the adoration and worship of the Lord. He 
must become absorbed in meditation based upon and backed 
up by the knowledge of the Lord. Through such meditation he 
must realise and attain the omnipresent and omnipotent Lord. 
This is the end of human life, 


The end to be attained by man has a two-fold aspect.! 
Firstly, it takes the form of material wealth, not as an end in 
itself, but asa means to a fuller and richer life, Secondly, it 
consists of spiritual wealth which alone can lead to the reali- 
sation of cosmic harmony. 


The attainment of both these aims needs and implies the 
performance of noble deeds. Noble action and noble living 
are interdependent. Just as the richness of life depends on 
right action, even so, right action itself depends on the 
possession of material wealth and of cheerfulness and peace 
of mind, Action is important, but physical and mental health 
and well-being are no less important; for they are the condi- 
tions for the doing of right action, 


1 


It is not everyone that has the right to a full, rich life, 
One must be worthy of such life before one can live such life, 
Man must have faith in the cosmic law and he must conform 
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to it in his individual life, Only those have the right to a rich 
and abundant life, who are able to live truthful, upright, moral 
lives. Material happiness and well-being, physical as well as 
mental health, peace and cheerfulness of mind, all these are to 
be gained only by the grace of God. But in order to gain the 
grace of God, the only way for man is self-effort, personal 
endeavour. God’s grace does not drop upon man’s lap; he has 
to earn it, to attain it by right effort. In other words, man’s 
salvation is in his own hands, Effort gains grace, which brings 
happiness and joy. 


“The gods seek to befriend the man of sincere, upright 
action. We are people leading a straight life and the performers 
of Yajna or sacrifice. May, therefore, the magnanimous mercy 
of the gods be upon us: May they extend our span of life as 
the fruit of our upright living.’’2 


“The adorable Savita confers abundance of food and 
worldly goods only on him who strictly adheres to the path of 
Rta, the cosmic law and performs noble actions,’’$ 


‘The gods protect from all dangers and calamities that man 
who lives a straight, upright life. 


Such statements of the Rk Samhita stress the firmly esta- 
blished and inseparable relation that exists between uprightness 
and righteousness of living and divine grace, 


To him who has firm faith in the cosmic law truthful and 
honest living will be quite natural and needs no effort. The 
message of the Rk Samhita is this: ‘We must repose firm faith 
in the decree of Indra, whose fame and glory are proclaimed and 
carried far and wide by all the seven rivers like the Ganga; 
whose glorious effulgence in his Aditya form is received and 
borne by earth and heaven; and in conformity with whose law 
the Sun and the Moon are always performing their revolutionary 
cycles.” Faith in the cosmic law is the only source of uprightness 
in personal and practical life. Strict conformity to the cosmic -~ 
law is the root of all prosperity. When such life is lived, 
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“The Lord in the form of Vayu showers upon us the sweet 
fruits of good deeds. Rivers give their sweet and beneficial 
waters. The very earth and heaven unite to promote our welfare 
and happiness,.’’> Apart from this, the world of the upright man 
will not be a narrow, confined world, but a large and ever- 
expanding world. ‘‘The Adityas spread their radiant light over 
all the three worlds for the sake of that man who strictly 
pursues the path of Rta, the cosmic law, They are ever vigilant 
to promote his happiness, For the sake of the doer of good 
deeds they are always mindfully employed in discharging. the 
benevolent duties unremittingly, without so much as winking an 
eye-lid (in sleep),’6 


**O ye Indra and Vishnu,” says a hymn of the Rk Samhita, 
“Noble is your acceptance of the Soma drink at our hands 
and the fruit of your pleasure at our offering is your gracious 
actions for our well-being and happiness. For our betterment 
and upliftment ye have done no less than enlarging the very 
frontiers of earth and heaven.’’? Statements of this kind reveal 
that immeasurable is the power for good acquired by righteous 
action; and that the gods will stint nothing in conferring boons 
on the person who, through such action, proves himself a firm 
adherent of Rta, the cosmic law. For what the Rk prayer calls 
widening the very frontiers of earth and heaven for the benefit 
of such a man evidently means that, for the righteous person, 
there is nothing in earth or heaven which is not accessible, 


To the firm adherent of Rta, the happiness and prosperity 
that accrue from noble deeds are as infinite as they are certain, 
On the other hand, to the unrighteous person, one that fails 
to do his duties on, worse still, violates the cosmic law through 
evil doings, puvishment is aS dire as it iscertain. He who does 
not do sacrifices and lives a selfish life will lose all his wealth 
and all his virtue. He will lose all, his ruin will be complete. 
The hymns declare, ‘Indra, who is the doer of (appointed) 
duties, seizes and takes away all the wealth of him who fails to 
do (right) action (i.e, his prescribed duties),’’® 
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“Indra, prompted by the prayers and praises of such as 
perform sacrifices, utterly destroys those that will not perform 
sacrifices themselves but obstruct the performance of such sacri- 
fices by causing trouble and injury to the sacrificers.’’ 


““He who will not spend his wealth in charity, though he 
has much wealth, will surely lose all his wealth,’’1° 


The man. who ‘seeks divine grace vows that he will be free 
from such sins as failure to do the prescribed duties. His 
prayer is, ‘‘I who am sinless and will remain sinless proffer my 
worship to Varuna, May Varuna confer upon me all wealth.’*!! 


“Sincere and straight have I been in rendering my duties to 
Agni and other gods, and free from sin have I remained, May 
I be so fortunate as to gain the protection of all the gods,’ !2 


Thus the seeker of divine grace bases his claim upon his 
sinlessness and purity of character. 


Sin is of two kinds, that which is committed by oneself and 
that which may occur through circumstances. It is possible to 
get rid of the first kind by personal endeavour. He who may 
do wrong may also set it right. But the second kind cannot be 
got rid of purely by self-effort. Divine grace is necessary here, 
For instance, poverty and the various sufferings that come in 
its train cannot be overcome entirely by personal effort. But, 
unless these are overcome, one can have neither peace nor 
happiness in life. And the performance of noble deeds becomes 
terribly hard, if not impossible. If man is to be man in the 
true sense, if he has to live a cultured life and to do in full 
measure his prescribed duties, he must be free from such 
obstacles as poverty and disease. It is for these reasons that, 
in the hymns of the Rk Samhita, there are such outpourings as 
the following: 


‘““O thou Agni, free us from our hunger. Destroy all our 
sins,”” : 
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““O thou Indra, grant us cattle wealth and, by so doing, 


Save us from the hunger that springs from poverty and from the 
sins that poverty will drive us into,” 


“O thou Surya, by thy radiance thou destroyest the dark- 
ness of the world and lightest up the whole world, By that 


same radiance destroy our want and all our ailments and 
diseases,’”13 


In these passages there is no doubt an expression of full and 
firm faith in the efficacy of prayer but there is a greater 
emphasis laid on personal effort both to gain good and to get 
rid of evil. Wealth and welfare, either in a material or in a 
Spiritual sense, do not drop from the heavens as the fruit of 
mere prayer, Only through the persistent and unbroken effort 
of man can he gain earthly good or heavenly grace. That is 
the clear message of the Vedic seers. 


For the gaining of human ends by self-effort there are two 
dangerous enemies, sleep and self-importance and the boastfulness 
resulting therefrom. Sleep here means sloth, all forms of 
laziness, The other evil, called ‘jalpi’ (lit idle or windy 
prattle) implies all forms of vain talk springing from _ over- 
valuation of oneself. Hence goes forth the prayer, ‘‘ May 
sleep and garrulous braggartism not envelop us: Let us not 
fall a prey to them.’!4 For the virtues of freedom from 
slackness and sloth as_ well as the spirit of activity and 
alertness, Agni and other gods are themselves the ideals to copy. 


‘“‘The rays of Agni are eternally vigilant, They are engaged 
in the task of protecting the world from danger, They are 
never tired in discharging their duty. All this is due to the 
vigilant spirit of Agni,”’*® Similarly, the ten quarters and Varuna 
and all the other gods are described as performing their 
function of protecting the worlds without winking their eye-lid. 


Man is thus highly indebted to the gods for all his welfare 
and for his very safe existence, And he must discharge this 
debt by doing meritorious deeds in a spirit of prayerful devo- 
tion and earnestness. ‘‘Without earnest endeavour taking shape 
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in good action one cannot gain the good-will or the friendship 
of the gods.’’!® Though the Rbhus are only men, they, by their’ 
irresistible will to do noble deeds and as the fruit of their 
penances, gained the friendship of the gods and themselves 
attained divinity, To do good deeds under the guidance and 
leadership of the Rbhus and the Angirasas is the way to 
attain all wealth and happiness. Hence the following expression 
of gratitude is embodied in one of the hymns--—”’ Salutations 
and thanks to all our ancestors, both those who were born at 
the very time of creation and others, who are our guides (to 
right conduct),’"!7 The Angirasas who revealed to the world the 
nature of Agni as truth embodied and who taught the world the 
significance and mode of sacrifice are the foremost among the 
guides and leaders of men.’® It is only those men that follow 
their foot-steps and adhere to the path that was shown to them 
and engage themselves in acts of sacrifice who deserve true 
wealth, Happiness and well-being, here and hereafter, is the 
fruit of this hard and persistent endeavour, 


The attainment of material goods is thus very important, 
But great stress is laid on the mode of attaining it, Right ends 
cannot be gained by wrong means, The means adopted to gain 
wealth must be morally pure and such as to assure peace of 
mind, In order to gain a great deal of wealth through the 
quickest means, if a person falls a prey to vices like gambling, 
such a person will have to suffer a whole chain of evil conse- 
quences, 


The Rk Samhita tells the story of a man who tried to get 
rich through dicing and describes the misfortunes that followed 
and thus it points the moral. The dicer is made to relate his 
story in a graphic manner: 


“The die which is the instrument of dicing has an 
irresistible attraction, It spurs me to gambling.” 


“Dear is my wife’s love for me, All my manifold wrongs 
she forgets; Knowing that all my friends and companions are 
criminal, she still treats them with respect in order not to hurt ~ 
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my feelings. And such is the fierce fascination of the die 


that it makes me treat such a wife with contempt and neglect 
her,!9 


“If I persist in this evil art, even, this noble wife of mine will 
be tired of me. My mother-in-law will begin to loathe me, Not 
a single person will be left, who would wish for or promote my 
happiness. Nor shall there be any joy left for me. For the 
fault of becoming my wife, my faithful wife too will have to 
bear many insults and shames. In such a situation, my very 
parents and brothers and sisters let down and forsake the wife 
of such a gambler as myself. Now and then, a fit of repentance 
may come over me, but I am sure the die will tempt me again. 
A hardened dicer like me wiil forget all (decency, dignity, duty) 
and plunges again into gaming and will soon be utterly ruined. 
With no one in the world to pity or mind him, he becomes a 
homeless wanderer. And he will thus be the cause of agony 
and anguish especially to his mother and his wife.’’2 


Then the dicer makes an exhortation to all gamesters to 
take a warning from his example and give up their vice in time: 
**O thou dicer, do thou pay heed to my advice. Do not ruin 
thyself by persisting in the vice of dicing. Take to tilling of 
land. Earn wealth by making hard effort and cultivating land. 
That wealth will surely give thee joy and happiness, Cultivation 
will bring to thee abundance of gold and other riches, Such 
wealth will increase evermore the joy of thy wife and promote 
in increasing measure thy conjugal felicity, All manner of 
happiness, all types of blessings will accrue to thee. This is 
the noble lesson taught me by Savita himself.’2!. That is the 
lofty note on which this marvellous story concludes. This 
message of the Rk Samhita, revealed through the gamester 
who is but a mouth piece for the Vedic seer, has a comprehen- 
sive import, I[t forbids all foul means, The significance of the 
story is, therefore, the great truth that good ends can be gained 
only by good means, and the stern warning that foul means 
are bound to result in total ruin, 
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The possession of mere worldly goods cannot bring happi- 
ness even in the worldly sense. What men first needs is health. 
‘“May the supreme lord Vayu grant us health, longevity and 
wealth! May he increase our life-span!’’ is a prayer addressed 
to Iswara who, in this context, is described as Sambhu the 
giver of happiness (lit- what is auspicious) and Mayobhu, the 
giver of joy.2 


But life is a mixture of joys and sorrows. No one can 
run away from painful and distressing situations which inevitably” 
occur. In order to face such situations, courage and firmness 
are necessary. ‘“‘Life is a river full of rocks, We must go 
forward at every step without losing heart, overcoming all 
unpleasant and inauspicious situations and gathering around us 
such things and influences as make for happiness.’23 But in 
order to Overcome difficulties and advance through life, we need 
enlightenment that grows greater and richer with the years.* If 
we are Successful in facing our hardships and misfortunes and 
if we go onward courageously, we are sure to gain the help of 
Indra, the lord of all worlds. 


**O ye brave spirits, march onward. Win ye _ victories. 
Indra will be your champion and protector.’”? Such spirited 
appeals are found in the Rk Samhita from start to finish. In 
other words, it is evident that success and victory belong only 
to those who have physical might as well as courage and 
firmness to overcome all difficulties and dangers and make 
progress in life. 


‘““May our arms be terror-striking (to evil persons)! 
qataes qaa: cara’? Let us become the possessors of proper 
courage,” gfitaaza: tata “ May we become manly among men! 
araa....’’ “May we, under your mighty championship, 
dread nothing and may we not grow faint or weary!” State- 
ments such as these express the suppliants’ lofty aspiration after 
a heroic life, “‘O, thou Indra, thou art the conqueror of all 
(evil) forces and thou art invincible, Being under thy 
protection, we have no fear of anything,.’’ This is the expression 
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of faith the fearless person utters in Samhita. Possessing such 
faith, to live a dauntless, free, full and rich life—- that is the 
ideal of earthly felicity, as described in the Rk Samhita, 


Well-earned wealth and good progeny are not to be desired 
purely for the sake of earthly happiness. They must be the 
means to the realisation of the supreme end of human life, 
Realising the secret of cosmic sacrifice, if a man performs 
individual sacrifices, he can attain the highest goal. 


Cosmic sacrifice is inspired and initiated by Visva Karma. 
It is an eternal activity. It is this cosmic sacrifice that the 
Bhagavad-Gita calls Brahma-chakra, Man must pursue the path 
of this cosmic wheel. The supreme being, being perfect, has 
perfect content; he has no want, Yet he is eternally engaged 
in action for the well-being of the world. In the same manner, 
man must be ever busy, doing noble action for the well-being of 
the world. Personal interest cannot be ignored altogether in 
earthly life. But there is a nobler interest which must increas- 
ingly take the place of self-interest until the two become 
identical. A life which does not occupy itself with the good of 
the world is a sinful life.2 Enjoyment, where there is no 
sacrifice, leads to a waste of oneself. Wealth that is well spent 
in charity for the welfare of others in a spirit of self-sacrifice 
is not lost, And the wealth of him who does not spend his 
wealth in charity in a spirit of sacrifice does not last. Such a 
man has no happiness either.?’ 


Charity is of two kinds and those that deserve, that are 
qualified to receive it are also of two kinds. One kind of 
charity or giving takes the form of Yajna, sacrifice, and the 
recipients of this are the gods, And the other form of charity 
or giving is the giving of food to hungry ones. One who has . 
abundance of food, if does not do these two kinds of charity 
but is lost in selfish enjoyment, is a living corpse. Such a life 
is a life of sin, One who lives entirely for his own pleasures is 
indeed a thief. For such a life is impossible without gaining 
things by foul means and without hoarding things; and hoarding 
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means possessing what is not needed by oneself, what is super- 
fluous to oneself, And this superfluous thing is what is needed 
by others, So a man cannot have excess unless he has deprived 
his neighbour of what is sheer necessity for him. There can be 
no lighter title for such a man than that of thief or robber. 
For to deprive others of what is needed by them through 
cunning and by secret means is theft. And to do this by open 
means of violence is robbery. Thus trying to gain and gather 
things not needed by oneself but of vital need to others is, to 
put it in the mildest terms, either theft or robbery, accompanied 
in varying degrees by other crimes and sins, 


The enrichment of individual life should be the means to 
domestic happiness, The earthly happiness desired and sought 
by the Vedic seers is virtuous and happy conjugal life and the 
getting heroic sons ever engaged in doing good deeds. No- 
where except in the Rk Samhita can one find the upholding of 
an ideal family life, based upon conjugal happiness, virtuous 
and pure, auspicious, the very centre and source of peace and joy. 


The ideal of conjugal felicity is depicted in the perfect 
harmony revealed in the married life of Surya and Pushan. For 
marital happiness the first step is mutual love between husband 
and wife. In the story of Surya and Pushan occurs the state- 
ment, “‘He (the father) gave her in marriage to that very person 
whom Surya desired to have for her husband,’’ This statement 
emphasises that the base of happy married life is true love between 
man and wife, And true love does not depend solely upon 
physical beauty. It must go beyond and become a union of 
hearts, This is revealed in the prayer, ‘‘May Matarisvan be 
gracious enough to bring about a commingling between your two 
hearts!”29 The statement, “i am the Saman and thou the Rk: 
I am heaven and thou art the earth’’ also describes the supreme 
importance of congenial relationship between the married couple 
in order that their partnership may be happy and successful, 


As long as earthly life lasts, husband and wife are both 
responsible for their mutual happiness, The wife is the queen 
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of the husband’s household, All the rest must be under her 
Government. ‘The wife is the home.° A home without a wife 
is empty and desolate. There can be no greater happiness on 
earth than for the husband to live with his wife, the very giver 
of domestic bliss, never separated from her, and to enjoy the 
pleasure of good children and grand-children.*! It is the wife 
who is the bringer of all good fortune to the husband’s home. 
She is the cause of all the happiness of the family. And so, at 
the sacred ceremony of marriage, the new husband pronounces 
the mantra, ‘“‘It is for my good fortune that I seek thy hand 
in marriage. I am fortunate in gaining thee for my wife by 
clasping thee by the hand, Thou that art full of all that is 
auspicious, enter thou my home.’’s2 And from the moment this 
relationship is sealed by the symbolic hand-clasp, indicative of 
the union of the two, body, mind and soul, his very home is, 
for the husband, heaven on earth, 


To enjoy all the pleasure and happiness which earthly life 
can give—that is indeed the aim and purpose of married life, . 
But the Rk Samhita repeatedly sounds the warning that such 
life should not begin and end with mere personal enjoyment of 
comforts and luxuries, While the hymns pronounce on the 
married couple the benediction that they may have abundance 
of food, of gold and ornaments to bedeck themselves, of the 
joy of begetting good children and grand-children, it is also 
enjoined upon them that they should use all this wealth in a 
virtuous and holy manner, Since the entire universe is replete 
with sacrifice, the individual life which should conform to and 
fall in line with it should employ itself in acts of worthy 
sacrifice, If wealth is spent in doing acts of sacrifice, it 
undoubtedly brings with it its own good fruit.23 To him that, 
while enjoying the happiness of family life, performs in the 
prescribed manner acts of sacrifice together with his worthy 
wife, his virtuous living will increase evermore his wealth and 
domestic bliss, 


“OC ye gods, may all goods and accessories of sacrifice 
increase evermore in the home of this couple who, in a holy 
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spirit, proffer oblations at the sacrifice! May they never suffer_/ 


! $5 Xs 
from want of food! N62 


“May this couple have abundance of wealth; may they 
have many children and grand-children; may they live a long 
life, their person bedecked with splendid ornaments; and may 
their progeny grow with unbroken continuity ! 3 


Such benedictions stress the inseparable relation that exists 
between domestic happiness and the performance of acts of 
sacrifice. 


The maintenance of an unbroken line is the culmination 
and fulfilment of married life. But what this progeny should be 
like is also described in detail in the Rk mantras. One mantra 
gives the assurance; ‘‘The sacrificer who offers oblations at the 
sacrificial fire will have a worthy son who is well versed in all 
practical affairs; who is skilled in the management of the 
household; who is regular in the performance of the Darsapurna 
and other prescribed sacrifices; who, by virtue of his knowledge 
of all sciences, 1s an ornament to a learned assembly; and who 
will make his father’s name well known and be a credit to 
him.” The same mantra uses the following epithets to describe 
the characteristics of a noble and worthy son—— Karmanya 
(aHI7), Sadanya (aiz=7), Vidathya (fage7), Sabheya (aaa), 
Pitr-sravana ( fyqaam) and so on,® 


= 


Man’s desire in this life is to acquire material goods like 
food, gold, ornaments and so on; to enjoy a congenial and 
happy married life; to beget worthy children; and to live a long 
span of life, enjoying all these blessings, And even with such 
good fortune, a long life will be worth living only if its possessor 
will, instead of being lost in the enjoyment of worldly pleasures» 
constantly endeavour to discover and realise cosmic truth and 
cosmic beauty. The whole theme of the Rk Samhita is to drive 
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home this truth, That the supreme end of man’s life is not 
the enjoyment of worldly goods but the attainment of spiritual! 
perfection, ‘“‘O thou Surya, may we, by thy grace, have loving 
hearts and a lofty vision, may we have worthy off-spring and all 
manner Of wealth, may we be free from ailments and sins ! Do 
thou grant us a long span of life and the power to see thee and 
proffer thee our adoration for evermore,.’’ This prayer leaves 
no doubt that a refined life is not mere material prosperity or 
physical enjoyment. To sing the praise of the Lord’s divine 
glory; to see him reflected in the sun’s disc; to contemplate 
his perfect beauty and radiance - to live in this wise is to live a 
life of refinement, This is the meaning of a spiritual life. 


Prayer for longevity may be addressed to Surya or other 
deities, but the purpose is always the same, namely, the desire 
to observe and contemplate the rising Aditya, which in this 
context means the Sun. In the Rk Samhita, the belief finds 
repeated expression, that there can be no loftier ideal than the 
sight and contemplation of the Sun’s disc, the very symbol and 
reflection of truth as well as beauty, The hymns give voice to 
a repeated prayer for the good fortune of enjoying evermore the 
spectacle of the sun who shines in the heavens, who is 
tremendously radiant and who is the giver of life and happiness 
to all the worild.% 


Two ways are mentioned for the contemplation of the vision 
of Aditya. One is to take delight in the manifold and varied 
manifestations of the Lord in the phenomenal world. And the 
other is the realisation of the unity underlying all this diversity , 
of the harmonising and unifying cosmic spirit in all the endless 
forms in which it expresses itself. ‘‘O thou Surya, make our 
senses strong and our eyes bright so that we may be able to 
gain the right knowledge of the oneness of the cosmic reality 
and the diversity of its forms in the world.” 


Aditya is likened to a tree, It is the Tree of Light, In the 
night time, Aditya’s rays enter into the tree (and are absorbed 
into it and so become invisible), And at dawn, they (emerge 
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from it) and spread out, and spread far out, to all the worlds 
and fill all the worlds with his radiance. Luscious and juicy is 
the fruit attained through the adoration of Aditya and it sustains 
all the worlds. ‘The seers believe that this fruit is the noblest 
of all to be sought and attained. He who does not, through 
adoration and worship, try to realise Aditya, the Lord and 
Protector of the three worlds cannot gain this most desirable 
fruit.27. Hymns of the Rk Samhita which speak in this strain 
establish identity between Aditya and the supreme spirit. The 
term ‘to know’, in the statement q; fyat a Az, ‘He who does 
not know the father’, emphasises the need and importance of 
knowledge to the seeker of reality—-— knowledge of that principle 
which is the very basis and object of his meditation and 
adoration. The supreme ecstasy which can be attained through 
the taste of the fruit of such meditation and adoration can be 
gained nowhere else and through nothing else.* 


Aditya has two aspects, one which can be perceived and 
realised by common observation, by ordinary persons in the 
world, by no higher power than that of the external senses; and 
the other aspect is one which cannot be so perceived and 
realised, The solar disc which, subject to the law of time, 
performs its cyclic revolutions can be easily perceived through 
ordinary observation. But that supreme person of golden glory, 
dwelling within Aditya, who is beyond all limitations of time and 
space and to whose regulation the movement of time itself is 
subject, cannot be perceived through ordinary observation, 
through mere physical sight, For this divine vision meditation 
and penance are the only means. From him who can see only 
with his physical eye is hidden that supreme being who is 
within the Sun, though the Sun himself may be right before 
him.®? That Light divine from which have sprung all existences — 
— past, present and future—~, that Primeval Light which all the 
Panchajanas like gods and men adore and serve, that Light 
supernal is a thing obscure and secret,* 


If Indra’s effulgent form, most famed of all things, is yet 
not perceptible, it is because man himself turns away from the 
10 
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Supreme being,41. The hymns frequently give expression to the 
seeker’s longing for this divine vision, his profound pain that 
this vision is yet unattained, his keen anguish that the highest 
knowledge is still beyond his reach, ‘‘The transcendental reality 
and I are not different entities, But I have failed to ponder 
over and try to know whether my self is that very Brahman 
who pervades the whole universe, That is why I am enveloped 
by utter ignorance, enmeshed by all worldly trivialities, and 
I wander aimlessly about this world, my mind diverted from the 
reality within to the unreality without. The moment the know- 
ledge of the Para—Brahman, which is the Truth of all truths, 
is vouchsafed to me, that very moment I will realise the supreme 
Truth that I am the Brahman, ag ganrfea,” 2 There are abundant 
instances in the Lymns of such rueful, penitent self-reproaches, 
The essence of reg entance is the realisation of one’s wrong-doing, 
one’s Omissions aid commissions and the consequent self-abase- 
ment and self-derecation,*2 But this is only the negative side, 
there is an uncon ainable, irresistible longing for the knowledge 
of the transcendental reality. But the seeker knows that this 
highest of ail desirable things is just the thing which is beyond 
the grasp or even the realisation of the gods themselves, Hence 
he knows that such a little intellect as his own, and even that 
an utterly unripe one, cannot hope ever to know, by its own 
unaided effort, the highest of all realities, And in order to 
know it at any cost, such a restlessly longing, striving seeker 
calls to his aid tiie gracious support of those who have attained 
that realisation, of the seers. _ 


Two reasons are stated for the fact that beings who are 
created by the Lord are not able to realise His supreme glory. 
For one thing, these creatures do not know that their very 
birth and existence are due to the Lord, And owing to 
ignorance, they are filled with selfishness and egoism and, in 
consequence, are overwhelmed by the temptation for sensual 
indulgence and material pleasures. Hence they have not the 
fitness to realise the Lord. Befogged by their collosal ignorance, 
they are drunk with the feeling that they are all-knowing. 
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These are the unseeing ones; for endowed with sight and 
understanding, they are yet blind, physically as well as mentally. 
They are doomed to the depths of abysmal ignorance.* 

Secondly, the supreme being transcends everything. He is 
not accessible to such crude physical instruments as the senses. 
He is beyond hearing, beyond touch and grasp. He is formless. 
Even the greatest seers are able to realise but a part, an 
infinitesimal part of his inconceivable, sublime nature. Full 
realisation of the supreme being is impossible for anyone but 
the supreme being himself. 


Moreover, faith alone is not enough for the realisation of 
the supreme spirit. Power of intellect and power of spiritual 
meditation are both necessary. There,is so guarantee that 
different individuals have all manner of powers. {[t is also far 
from certain that, even those rare individuals who are endowed 
with a variety of powers, all their diverse gifts are co-ordinated 
and blended in the same manner. All the disciples of the same 
Spiritual preceptor may look alike in such external things as - 
bodily form and structure. All may have eyes and ears, Yet 
in their receptivity, each is different from the rest. This is 
because of the differences of their intellectual grasp.4%¢ That 
intellect which cannot penetrate the deepist secrets cannot 
completely comprehend what is taught. People of this sort can 
certainly not join the fold of those rare sesrs who have the 
power of spiritual contemplation and meditation, It may be 
possible either from the scriptures or from the right kind of 
' preceptor to get an answer to the question — — what is the nature 
of the supreme, transcendental reality? This, if the inquirer has 
intellectual understanding, may lead to knowledge in the mental 
sense, But it would be a great mistake to imagine that this 
sort of knowlede is complete knowledge, Hearing is only the 
first step. Pondering over what is heard and comprehending it 
intellectually is the next step. But it is not the final step, 
Spiritual contemplation and meditation leading to communion 
with the supreme being — that is the important step for supreme ~ 
knowledge or realisation,* 
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External means, of whatever sort, can but enhance the 
individual’s powers; they cannot be the principal factors leading 
to the realisation of the Light Divine. In order to understand 
the sublime divinity of the cosmic poet and the riddle of the 
universe, which is his poem, the human individual must have 
an element of that poetic nature, Although all the gods endea- 
voured to discover the supernal nature of the supreme soul, it 
was only Indra who was able to attain success in the endeavour. 
It is just because he was able to gain this direct vision that he 
is called Indra.*® Only that person who shares with the Divine 
Poet the poetic heart, that can possess this power of Indra to 
see that divine blaze of glory face to face, 


The term ‘Vijnana’, as defined in the Sathapatha Brahmana, 
means super-knowledge. This knowledge is bliss, which is due 
to the fact that it is the highest knowledge, the knowledge of 
the final supreme Truth, It is attainable only by gods, If 
men too have the power to attain it, they too may be classed 
with gods. To discover and unravel the deepest secret and 
eulogise its sublime nature and value is a function human poets 
have in common with the gods. A poet is one who has the 
power and blessedness to gain the vision of the transcendental 
spirit, 49 | 


On many occasions, Sayana uses the term ‘ Deva’ or god 
as a synonym for the term ‘poet’, This is because he who is 
able to gain even a glimpse of absolute reality is indeed gifted 
with divine vision, though he may be but a mortal, Physically, 
he has only two eyes, but his inner spiritual vision is equivalent 
to a thousand eyes, It is for this reason that the Rk Samhita 
exalts the poet’s superhuman power in these words: ‘Poets 
have a thousand eyes, They are seers gifted with transcendental 
vision, They look after and watch over Surya or Aditya 
himself,’’5° Just because they have such power, **Poets, with their 
transcendental vision, know the supreme spirit within Aditya and 
they seek to achieve oneness with it.5! “‘Poets gain entry into 
the path of Rta and, wearing secret names (i.e. preferring 
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anonymity to fame), seek only to unfold to the world the 
working of Rta,® 


Poets also have such titles as Rshi and Suri just because, 
possessing supersensual understanding and insight, they have 
become seers,53 


The Poet, then, has a mellowed mind and a_ hallowed 
heart, Possessing all Yogic powers like restraint (aq) and 
constraint ( fram ) and focussing and fixing his mind on the 
innermost centre of his heart, he seeks, with his perfected 
insight the supreme soul who lives in the heart of the sun and 
is the cause of creation, existence and dissolution, And by this 
vision he gains bliss. Through communion with the Para- 
Brahman manifesting himself as Aditya, such a poet attains 
union itself with the Para-Brahman,®! Vamadeva and other sages 
are instances in point, ll those that reach the conviction 
*‘I am the Brahman”, achieve union with all beings and 
existances in the world. It is this conviction of his oneness 
with all things that made the sage Vamadeva declare, “I am 
Manu, I am Surya, I am indeed everything that has any 
recognisable form.’’®§ [tis this realisation of one’s identity with 
all things through the realisation of the oneness of all things in 
the world that is the cause and source of the highest. bliss. 
He who adores and serves, through meditation and other modes, 
the supreme spirit attains and enjoys the fruit borne by the 
tree of Aditya, the sweetest and most delicious of all fruits, the 
one supreme fruit to be attained and tasted by every sensible 
being. §6 


To claim to have realised the Light Divine without the 
spiritual realisation that “‘all this (the whole universe) is the 
abode of the Lord” ( garaeafag aay ) is a vain, absurd 
claim, Futile too is the hope ever to know in its entirety the 
nature of the supreme being. If, however, there is anyone who 
has attained the decisive knowledge of the cause of the universe 
or the forms which it may assume, then that person is also fit 
to bear the title of Iswara or the Lord.5’ But, for this most — 
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desirable culmination and fulfilment too, what is indispensable 
is the grace of the Lord himself. Hence it is that the hymns 
stress that, besides meditation and knowledge, the grace of the 
Lord is an indispensable requisite for the attainment of supreme 
bliss. In a variety of ways they express the prayer to the Lord 
to confer the boon of a life that is wholly devoted to the 
unswerving pursuit of Rta and to singing the praise of the Lord, 
and is filled with the ecstasy born of supreme realisation, 
There are a good many mantras praying for the Lord’s grace 
like - — 


aa Ad GUANA: cara 

AA AT FIT UA Heary 

star satfazattafé 

faced qaaa: wia aga ae age 


But there is no mantra which has the sanctity and 
auspiciousness of Gayatri, addressed to Savita. 


The mantra beginning ‘‘ Tat Savituh”’ ( aeafag: 2 acclaimed 
all over the world and enshrining in itself the highest ideal to 
be sought, the Truth of all truths to be pondered over and 
meditated upon by man, is the supreme mantra known as 
Gayatri. The inspiration of this mantra has been experienced 
everywhere and has attracted the hearts of all thinkers and 
seekers in all parts of the world. All those that have come 
under the inspiration of this mantra have eulogised it as the 
great mantra which reveals to man what should be the object of 
his seeking, the highest end to be achieved by him in life, 


The theme of Gayatri, the subject that is taught and 
enjoined upon us as the supreme goal is that Truth of all 
truths by the pursuit of which all our doings—great or small, 
high or low-—lose all their differences and become worthy ends, 
The highest end of human life is contained in the pursuit of 
that supreme reality which has been described variously as the 
Atman or the Soul, the Paramatman or the Supreme Soul, the 
Brahman and so on. In the uttermost solitude of the mind, 
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in the deepest silence and peace of meditation, man must gain 
the divine presence of God, Only then will his whole life be 
illuminated, his entire being irradiated in such a manner that 
all things will lose their differences for him and he will have the 
vision of the unifying, harmonising principle permeating the 
whole universe, In that moment of meditation the quintessence 
of man’s pure mind must contemplate that radiant presence, 
that Light Divine, and man must pray that Light might fill his 
own being. “Thou art the source and centre of light and 
energy to all the radiant spheres in the heavens. May that 
Light of thine bring illumination to me and may thy energy fill 
my whole being! Thou art the reservoir of power for all things 
that have power. May that power of thine reach me and 
permeate my whole self! Thou art the cause of cosmic peace 
and harmony. May that harmony and peace fill my soul!” 
In this manner, the individual seeker expresses his uncontainable 
longing for the light and energy, the power and peace of the 
Brahman and pronounces the meditative prayer, “*‘We fill our 
contemplative, meditative minds with the light of that Supreme 
Being, that Light Divine, who vitalises and inspires our minds, 
our motives and our actions.”’ Thus the greatness of the 
Gayatri lies in the fact that it enshrines the praise of the Cosmic 


Light and is the means to the realisation of that supreme 
reality, ) 


*‘This being who arises, blazing and brilliant, he arises, 
bringing life to all’’, says the “‘Taittiriya Aranyaka.’? Elsewhere, 
it says, ““This Aditya is the Brahman,” It is this very Aditya 
who is eulogised in the Gayatri. Singing the praise of Savita, 
the soul of the universe, it is the means to the realisation, 
through meditation, of that Savita. It is this same Cosmic 
Light which is praised in the Upanishads as the Para Brahman, 
_ “That supreme Truth, knowing which, all truths are known,” 
that Truth of all truths is this Light Divine,” 


But what ground is there tc assert that the deity which 
symbolises and stands for the supreme reality called the Para 
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Brahman is this Savita and no other? Is it indeed a fact that 
Savita’s light is the manifestation of the transcendental effulgence 
of the Supreme person? How can it be believed that the mantra 
called Gayatri is the unfailing, infallible means to know and 
realise the ‘ Light of all lights? What is the appropriateness of 
describing this Gayatri, which is a metrical form of versification, 
as the supreme formula enshrining the supreme reality known as 
the Para-Brahman? Such questions are natural and proper and 
they will be discussed in detail in the next section, 


CHAPTER IV 
The Means to Man’s Highest End 


“aeafrgatoy ” is the great mantra called Gayatri, renowned 
for its virtue all over the world, It is addressed to Savita, who 
is its theme, Hence it is well known by its other name of 
Savitri, The Brhad-aranyaka says ‘‘ Gayatri itself may be called 


Savitri too,” (mashita afaditagaaa ) 


The term ‘Savita’ means the supreme Lord, the will 
behind the universe and its cause, the immanent spirit, in 
dwelling all and controlling all from within. The object of 
meditation and adoration in this mantra is the Para Brahman. 
The term ‘ Bharga’ in the mantra means the supreme effulgence 
of the Para Brahman, It is a truly ‘proper’ or appropriate 
name, that is to say, it is a significant name (azayata), 
in as much as the effulgent light of the Para Brahman destroys 
ignorance, avidya, and all evil acts of omission and commission 
springing from ignorance. It has the “ttribute Varenya, fit to 
be sought as boon, because it is the worhy object of meditation 
and adoration for all, The term “Dhi’ means reason, the power 
of judgement or discrimination, The gist of the mantra, 
broadly speaking, is-- Let us meditate upon that supernal 
effulgence of the Para Brahman which destroys all ignorance, 
may Savita himself inspire us and prompt us so to meditate. 


Two objections have been raised in this connection, The 
first is that the deity mentioned as the object of meditation in 
this mantra is not the Para Brahman, the supreme being, In 
Other words, Savita and Para Brahman are not identical deities, 
Savita is some lesser deity. | 


This objection has been effectively met with in the Brahma- 
sutras and other works, The argument runs thus, It is 
contended on behalf of the opposition that the light referred to 
in the mantra as the object of meditation is not the transcen-. 
dental reality which is the Light of all. lights and which. is 

11 | 
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greater than and beyond all other lights, In support of this 
stand is cited the statement of the Chandogya Upanishad 
aza: qa feat salfa; “‘Since the Light Divine is beyond this...” 
This Upanishad statement is interpreted as a statement setting 
down the limitations of the light. mentioned in the mantra in 
contradistinction to the supreme Light. In other words, it is 
argued, the light referred to here is an inferior light, not that 
Light Divine which pervades the whole universe and which, being 
infinite, lies still beyond. In answer to this objection, a detailed 
description of the nature of the light mentioned in this mantra 
is given, The argument is clinched with the statement, also 
quoted from the same Chandogya Upanishad, arataeq afar 
**Such is the greatness of this (light).”? Thus is the objection 
refuted, and it is affirmed in conclusion that the light which is 
the subject of all this controversy is indeed the Light Divine and 
no other, 


The second objection raised on this point may be summa- 
rised thus : The Savita of the Gayatri mantra is one of the latter — 
day deities of the Rk Samhita, He is different both in form and in 
function from the earlier deities, Indra, Aditya, Agni and so on, 
The very conception of Savita is one which could occur to the 
sages and seers only of far later times than those who composed 
the earlier parts of the Samhita. The profundities of Nature’s 
wonders in all its endless phases were experienced intensely and 
comprehensively only by these later Rshis. To express this 
experience in symbolic form, a new personification of nature or a 
new deity was needed. The conception of Savita was thus evolved, 
and it satisfied the felt need. This is the line of reasoning 
contained in the second objection, The whole point is to prove 
that the theme of the Gayatri mantra is not Para Brahman, 


This objection too is quite improper as it is not borne out by 
facts. It is rather based on a certain pre-conceived fancy that the 
conceptions of deities in the Rk Samhita must have been a matter 
of slow historical development, maturing by degrees from crude 
and narrow ideas to refined and comprehensive ideas, 
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In the third Mandala of the Rk Samhita occurs the statement 
**God Twashta, of cosmic form, is also called Savita....’’! It is 
confirmed by the statement, belonging to the tenth Mandala, 
‘*‘God Twashta, also called Savita, who is of cosmic form, is 
indeed the Creator and Progenitor” (X, 10,5). Such instances 
can be multiplied. But they make it clear that the cause and 
creator of the universe, Prajapati, though in his original form 
he is the single reality behind all, manifests himself in a 
diversity of forms and under a corresponding diversity of 
names, in consequence of the diversity of his functions. 
It is, therefore, far from correct to think that Aditya, Varuna, 
Surya, Indra and so on, are all different gods and Savita 
is, likewise, another god, with an entirely different form and 
function. The creation of the universe, the prompting of its 
doings, the regulating of all its affairs — — all these functions belong 
to the sphere of the Supreme Reality itself, which is here called 
Savita, Savita himself is Aditya and also the Supreme Being 
within Aditya. 


Savita, derived from the root Su, takes the forms Shu bearing 
a causative sense, and Shun meaning ‘delivering from the 
Creature’s womb.” Cognate words derived from this root verb 
have been employed in the sense of ‘create’, ‘cause’ or ‘pour’ 
(oblations etc.) - Sayana gives all these different meanings 
to this word according to the context. 


Statements of the Rk Samhita declare without the least doubt 
or ambiguity that Savita is the lord of all Cosmic laws like 
creation and existence. It is, for instance, affirmed that, through 
Savita’s. grace, the Rbhus divided into four the chamasa vessel 
which was one at first.2 This statement, though in new symbols, 
describes the act of cosmic creation and nothing else. It not 
only shows the relation between Aditya or Savita and the work 
of creation but it indicates the role of the Rbhus in this matter, 
There are abundant evidences to show what is described as 
(ager way ) and (ws ara qiaq) is nothing else than the 
solar disc, The four elements, the sun, the moon, heaven (or 
ether) and earth, collectively formed one single causal reality, 
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before becoming divided in the form of cosmic creation. This 
unity of form of the causal reality is just the same at the time 
of dissolution as it is before creation, | 


In this connection, it is interesting to observe the description 
of the two forms of supreme reality as given in the Samhita and 
the Upanishads. The first one is Savita’s Chamasa whose form 
cannot be concealed; or the Chamasa of Savita who cannot be 
concealed, The second one is the description of the golden vessel 
of Truth or Reality, the mouth of which is closed. In both 
the descriptions, the form or the body of Savita or Aditya is 
spoken of as a golden vessel. And so too is that of the Supreme 
Reality. This fact establishes the essential identity of Savita or 
Aditya the Supreme Reality. What is more, this golden vessel of. 
Aditya called Chamasa is itself the model of the golden vessel 
used in Yajna or sacrifice, And this vessel is also termed 
Chamasa, which establishes once more the fact that the Yajna— 
Purusha or the Supreme Person, who is the sacrificer, the sacrifice 
as well as the object of the sacrifice, is himself the Supreme Reality 
too. 


It is now necessary to consider what exactly is the nature of 
the four divisions of the original single reality, Twashta’s single, 
undivided Chamasa or form or body is Aditya, It is through 
Aditya that Twashta cr_ates all worlds and perpetually watches 
and watches over them. When Aditya seems to pass from east to 
west dividing the day into day-time and night-time, east and west 
are the two positions of Aditya, In the divisions of the year by the 
solar movement, south and north, marked by the southern and 
northern equinoxes, are two other positions of Aditya. Thus, east, 
west, south and north are the four positions of the Sun, or the 
four quarters, as described in the Panchavimsa Brahmana. These 
four positions of the Sun or the four quarters indicated by them 
may be regarded as the divisions of the Chamasa figuratively 
described. | | 

Indra’s weapon of Vajra (the thunder-bolt) may, on the basis 
of certain other Rk Passages, be said to be symbolised by the 
Chamasa and its four divisions, For it is said that Twashta gave 
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the Vajra to Indra. And when Indra employed it against the 
demon Vrtra, the Vajra is said to have become divided into four. 
The division of the Vajra becoming split up into four and that of 
the Chamasa into four have such close correspondence that both 
may be considered variations of the same symbolic description, 


But the significance, from the stand-point of the present 
discussion, of all these passages lies in this, that they clearly show 
that Twashta, Aditya, Savita and Indra are all different forms 
and names of the same reality, 


The Nirukta interpretation of the Rbhus confirms, from still 
another point of view, the theme of the foregoing discussion, 
According to this interpretation, the term ‘Rbhus’ is employed 
frequently in the Samhita because it signifies either those that 
shine by virtue of their truth, or those that shine by virtue. of 
their own intrinsic worth and excellence. And expatiating further 
on this theme, the Nirukta shows that Aditya’s rays are also 
called Rbhus, “ aigeatgratscaaa Seqea”’, 


The effulgence of Aditya dividing into Rbhus or rays is 
analogous to the description of Aditya’s Chamasa dividing itself 
into four. Thus, once again, it is emphasised that the supreme 
reality is none other than Aditya, by whatever other term he may 
be described elsewhere, owing to the exigencies of the context, 
The number one is employed to signify the original undivided and 
undifferentiated state of the central reality when it is acting as the 
cause of creation, And when it reveals or expresses itself as the 
effect, it divides and multiplies itself, It may be said that the. one 
has now become four or that it has become many, In spreading 
itself out through its rays, it causes the divisions of time and 
space, It is these rays that are responsible for the concepts of 
time and space that are called Rbhus. There are abundant 
instances of statements in the Srutis or the Vedas, which support 
the view set forth here. Some of these Sruti statements directly 
establish identity between the Rbhus and Aditya’s rays. ‘‘The 
Rbhus who appear as the rays of the sun are the bringers of rain 
and plenty, They are the nurses of the plants, They have their 
dwelling in Aditya’s home. ee 
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“Samer azaar qaaqa’? (1,161.12) Statements like these 
refer to the rays of Aditya as the cause of all things in the 
universe, which are the differentiated forms of one supreme 
cause, named Aditya, 


The Rbhus are described as the eyes of the sun, In another 
passage they are said to have derived their speed of travel from 
their father, Aditya, These descriptions reveal the nature of 
Aditya as well as the inseparable relation between Aditya and the 
Rbhus. It is thus clearly established that the creation of the 
Rbhus is due to the grace of Aditya or Savita. 


The work of creation consists in transforming cosmic reality 
which is immortal and infinite into its embodied form which is 
finite and mortal. It further consists in dividing, differentiating 
and diversifying of the multitudes of embodied existences, consci- 
ous and non-conscious, moving and non-moving, And this task 
of embodying the unbodied, of differentiating the undifferentiated 
whole is the task of Savita or Surya who is the maker and regu- 
lator of Dharma, the Law that binds and holds all together. In 
certain Rk passages, the verb root ‘ma’ with the prefix ‘vi’ is 
used to denote the work done by Savita, which includes the whole 
gamut of functions culminating in the apportionment of appropri- 
ate duties to the multitudes of existences. To give form to the 
formless, to bring into embodied existence a!l the three worlds, 
this, in brief, is the work of Savita. 


As stated above, the Atharva Samhita speaks of the cosmos 
being contained in the Chamasa, the golden vessel or body of 
Surya or Savita, reiterating the description of the same theme in 
the Rk Statement (1.110. 3) quoted above, And it has already 
been shown that the golden vessel, the hiranmaya patra, referred 
to in the Isavasya Upanishad, is not different from the Chamasa 
of the Samhita passages. 


The Isa passage is addressed to Pushan, which means Surya, 
Pushan is besought to disclose the Truth, the Supreme Reality 
within the Sun’s (Surya’s or Aditya’s) disc, hidden from the 
world by the golden glory with which he has enveloped himself, 
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Rk Passages also speak of the Supreme Reality as being hidden 
(from the world) in its disembodied state, And they go on to 
describe how from this formless, invisible state it was transformed 
into the embodied and visible state with all its manifold diversity 
in order to enable the world to perceive and know the single 
Supreme Reality behind all this diversity.? It is to be noted that, 
‘both in the Rk passages and in the Upanishadic or other passages 
bearing on this theme, the same term Agohya is frequently 
employed for ‘hidden’ or ‘invisible’, The Rbhus, who dwell 
within Savita in his Aditya form, are only the rays of Aditya.* In 
the final analysis, everything resolves itself into Aditya. Mantras 
like «(4 afa% afag:)’? leave no doubt that controlling the 
worlds, protecting and fostering all existences and all other 
activites relating to the functioning of the universe are the doings 
of Aditya in his Savita form.® 


Varuna, the presiding deity of Rta is also another mani- 
festation of Savita himself and nothing more, ‘“‘Savita is Truth, 
and the Law (Dharma)® “Savita is the Lord of all things, 
moving and nonmoving.’’? “The microcosmic as well as the 
macrocosmic exists and moves in conformity with his ( Savita’s ) 
regulation.? All these and many other descriptions of Savita 
closely resemble the descriptions of Varuna, the presiding deity 
over Rta. It is, therefore, abundantly clear that there is no 
difference whatsoever between Savita and Varuna. They are not 
two different deities but two aspects of the same reality. One and 
the same principle is described with appropriate variations of 
attributes, according to the context, in different passages, under 
the names of Savita and Varuna. 


The epithets ‘Amati’ and ‘Maya’, occurring in these descrip- 
tions, are extremely helpful in showing the identity between 
Savita and Varuna, The epithets describe power and beauty, 
Varuna’s power and beauty are described in the same style and 
phraseology as the golden effulgence of the supreme’ being 
dwelling in Aditya. For instance, the Rk description of Savita 
Sqeq aq; etc.9 and the Rk description of Varuna BACT Fa 
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Syat etc., are a close and striking parallel. Both these passages 
describe the unearthly and non-material radiance and the divine 
might and power of the same reality differently designated as 
Savita and Varuna. The epithet ‘Amati’ in the first passage and 
the epithet ‘Maya’ in the second are both interpreted as divine 
radiance or effulgence. ‘Amati’ has the attribute ‘hiranyayim’ 
or golden, descriptive of the glorious beauty of Savita’s effulgent 
beams, In the second passage, ‘Maya’ has the simile 
*‘Chandreva’, ‘like the moon’, to convey the idea of Varuna’s 
glorious beauty.!° 


Moreover, the nature and function of both these effulgences 
are also the same, The verse describing Savita or Surya sqa 
faa yaa etc., and the Varuna verse faa; eaqritt qiaqaua 
etc,, both describe how the effulgences of these deities make the 
entire universe attractive and charming by spreading their glory 
all over the universe, Varuna’s radiance, described as his 
messenger, is said to be golden-winged."! And Savita’s radiance, 
described as his chariot, is said to be golden.12 These descrip- 
tions also establish the identity of Savita and Varuna. Also, 
there are Vedic evidences to identify both Savita and Varuna 
with eecphst Ali description of Varuna’s horse in the verse 
aient at aa:,? “The horse belonging to Varuna.......... 4s 
nothing but ‘hie race of Aditya or Surya or Savita, the lord of 
earth and heaven, holding his diurnal course across the vault of 
heaven.'4 

The safe-guarding of right, the maintenance and protection 
of truth and the regulation of the universe - - all these are the 
duties in common between Savita and Varuna, as evidenced by 
many passages.!® It is because Savita, like Varuna, is the guardian 
and controller of the universe that he is also described as ‘ Mitra’, 
the friend (of the worlds)." | 

It is a note-worthy fact that the famous epithet ‘Asura’ 
(mighty being) used as an attribute of Varuna is also used of 
Savita, as in the verse, ““Let us seek the power and vigour of 
Savita, the mighty god, the Creator and ruler (of all).’’ In this 
verse is employed the term ‘Asurasya’ for ‘the mighty’. 
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The laudatory verses sung in praise of both Savita and 
Varuna are also identical both in spirit and in form. For 
example, a prayer addressed to Savita, says, ‘‘O thou Savita, if 
we have sinned through our ignorance or our arrogance, through 
our individual weakness of common human frailty, forgive thou 
our sins. If we have railed against any god or other divine being, 
forgive us for doing so. May no harm (i.e. punishment) light 
upon us.”’ Similar, both in substance and in style, is the prayer 
addressed to Varuna in the verse aftaaqz aan gey etc. Varuna 
and Savita are thus manifestations of the same supreme reality. 


Considering that Savita and Varuna are both two different 
manifestations of Aditya’s sublime glory, their golden effulgence 
is also descriptive of Aditya’s own embodied form. The 
Rk Samhita description of Aditya’s golden radiance in such verses 
as ‘Hiranyayim’ and *‘Amatim’ and the Upanishadic description 
of the supreme being dwelling within Aditya are identical. In 
the Brhad-aranyaka, this supreme person’s radiant form is said to 
be like an orange-coloured robe, or like silk of the purest 
quality, or like the lustre of the glow-worm golden (or of the 
golden dragon-fly), or like the blazing flames of fire, or like the 
red lotus, or like the tongues of lightning.17 In the Chandogya, 
this supreme person’s figure is said to be enveloped, from head 
to heel, in a dazzling divine radiance which is fascinatingly 
attractive. And these Upanishadic descriptions of Aditya’s 
personality are almost identical with the Rg Vedic descriptions 
too. 13 


Aditya is lauded in two different ways in the Upanishads. 
The form by which he carries on, the affairs. of the: world, 
manifesting the phenomena of sunrise and sunset, is that form of 
his which is perceptible to the world. But that form of his which 
is described in verses like a 3 aaa festa.? “There, verily, 
is never conceivable, the passing phenomenon of (the sun’s) rise 
or decline” --this original form of the supreme being within 
Aditya is eternally brilliant. For him there is no day and night; 
it is everlasting day with him,2° This divine effulgence i is not only 
eternal but non-material. 

12 
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The Rk Samhita abounds in laudatory verses describing that 
form of Cosmic reality which is visible to the world (as Aditya or 
Varuna) and which has under its control the whole universe 
' of moving and non-moving things. Though perceptible to the 
world this divine halo is non-material. With his blazing beams, 
Aditya, who is like the very eye of Mitra and Varuna, rises in the 
heavens and pervades all earth and heaven, On the other hand, 
the Rk verses do not rest with the description of only this 
external, visible form of the Cosmic person. They declare, in 
full-throated praise, that the supreme soul, dwelling and moving 
within Surya, the sun, is the harmonising Principle, co-ordinating 
and unifying all things in the universe. fegoquwdeqnaaaa 


‘*First and foremost was there the being of the golden womb 
(i.e. of golden form).’? The being referred to in statements of 
this sort is the supreme soul in his Savita form, All traditional 
interpretations of the sublime Gayatri mantra, azafaqatog, 
affirm that the Savita addressed here is the supreme person him- 
self in one of his embodiments, Bhattabhaskara’s exposition 
says that Savita’s divine radiance can confer not only the light 
and energy essential for the existence and for all the doings of the 
world but also that inner light, that spiritual illumination or 
sublime knowledge of supernal reality which is essential for 
supreme self-realisation.2!| Mahidhara in his commentary on the 
Suklayajurveda explains that the burden of this prayer is —— we 
shall meditate on this divine effulgence which belongs to and 
emanates from the Para Brahman who is in all existences as their 
inner controller, who is the cosmic cause, who is designated by 
such names as Hiranya-garbha, who is the dweller within Aditya 
and who is described in the Vedanta as Truth, Consciousness 
and Bliss, It is Aditya’s transcendental light that is described in 
the Rk verse gzq@ anaeqie ctc., and in the Taittiriya Samhita 
passage aq smifaeaa etc, (T.S.1.5. 8.6) 

It is note-worthy that this same Bharga or divine effulgence 
(of Savita) is described as the auspicious light as qqar; the 
light born of the supreme being.? In such contexts, a definite, 
inevitable correlation is established between Aditya’s auspicious 
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radiance and the fact that the Soma juice is unfailingly extracted 

(and hence is always available) for sacrifice in such families as 

adore and worship this divine radiance. But this point will be 

examined in greater detail when the relation between Gayatri and 
Soma juice will be discussed. 


What the Upanishads have described as ‘‘this Supreme 
Light, the Light of all lights’? is itself here named Bharga. 
This Bharga is that supernal light of the Para Brahman which 
is destructive of all ignorance. This is the conviction and 
testimony of the Upanishads, 


The prayer enshrined in the Gayatri asks for that gracious 
inspiration, that inner prompting of the mind and heart and 
soul which leads, through meditation, to the realisation of the 
transcendental light of Savita which is beyond human perception 
and which cannot be attained by the mere poring over or 
recitation of the Vedas. This amounts to saying that, for the 
realisation of the nature of the transcendental light of the 
supreme spirit, the contemplation and meditation of Gayatri, 
accompanied by its recitation, is the right way. Sree Sankara 
explains this fact in his introduction to the passage on Gayatri, 
in his commentary on the Chandogya, The Brahman is not 
perceptible to the senses of sight and so on, Nor is he to be 
grasped by the intellect. He is not anything in this gross, 
empirical, phenomenal world. Writing in this strain, the great 
commentator concludes that the description of the supreme soul 
is possible only in negative terms -— He is not this, not this.... 
Realisation of his non-material, hence formless, essence is there- 
fore, possible only through spiritual meditation, And for such 
meditation, the right means is this sublime Gayatri mantra, 


It is true that there are several other poetic metres. But 
it is only through the aid of the Gayatri metre that realisation 
of the supreme is possible. That it is only Gayatri, of all 
metres, which has this power is proved by the prominent place 
it has in the ceremony of sacrifice. Such hallowed and potent 
acts as Sacrifice are the means to the knowledge of the divine 
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reality, And for.the proper conduct of these acts, the Gayatri 
is an indispensable aid. Hence it is tantamount to saying that 
the most important instrument for the attainment of the 
knowledge of the Brahman is Gayatri and Gayatri alone, 


This importance of Gayatri for supreme realisation is 
revealed by three factors, For one thing, it was Gayatri who 
brought and delivered to the gods the Soma juice, one of the 
principal accessories to sacrifice, Secondly, Gayatri pervades 
over all other metres and embraces them all in her own being, 
And, finally, she pervades the atmosphere and presides over 
sacrificial acts during all the three auspicious periods prescribed 
for such duties, It is for these reasons that Gayatri has such 
a conspicuous place in the act of sacrifice, 


~ Moreover, Gayatri is the mother of the Brahmanas. 
The knowledge of the nature of the Brahman depends on 
Gayatri. Hence, Gayatri alone is the supreme instrument for 
the realisation of the fundamental nature of the Light Divine 
called the Para-Brahman.% 


These are the three points stated by Bhagavan Sankara, 
It has now to be examined what exactly is the Sruti foundation 
for his view, what statements of the Sruties or the Vedas have 
given such supreme importance to Gayatri, 


The Capture of Soma — Gayatri as Syena, the golden eagle 


The unique potency and power of Gayatri is seen from 
the fact that it was she who captured and brought the Soma 
juice which is one of the principal accessories to the act of 
sacrifice. This episode of the capture of Soma is described in 
prominent passages of both the Samhitas and the Brahmanas, 
It is also related in story form in the Rk Samhita which is 
the base of all vedic literature. 


_ The Suparna (lit, bright-winged) ot Syena, the golden 
eagle, brought and delivered to Manu the Soma juice desired by 
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the gods. The entire species of this bird acquired honour and 
distinction on earth because this golden eagle scared away the 
guards keeping vigil on Soma, seized the juice, winged its way 
in the heavens with the speed of thought and conferred a great 
blessing on the world by bringing the valuable sacrificial 
libation, 


This bird which, flying in the heavens with the speed of 
thought, brought Soma to the world, brought along with this 
boon a new access of will and faith. By the capture of Soma 
and the presentation of it to the world, it did a tremendous 
service to the world. 


The bird rendered an invaluable piece of help to acts 
of sacrifice by bringing Soma from Dyu-loka, the highest 
heavens, And Indra, his vigour and might increasing in 
tremendous measure by the Soma drink proffered to him in due 
ceremonial, became invincible and vanquished and wiped out 
all foes, all evil forces, | 


But, while the Syena, beaming with joy, was alighting from 
the heavens with the captured Soma, one of the guards keeping 
watch over the divine drink, named Krsanu, equipped with the 
bow and arrows, came down from the heavens with the speed of 
thought, pursued the bird as it flew away and sent a shaft after 
it from his bow. Thus, while descending from Antariksha, the 
lower heavens which form the realm of Indra, the Syena had 
to fight with Krsanu, and, being shot with his arrow, lost one 
of her wings and became wounded,?! 


Such is the Samhita account of the capture of the Soma 
juice. Prima facie, it seems an impossible task to disentangle 
the metaphysical or philosophical significance of this apparently 
queer and fantastic myth. But the Aitareya - aranyaka, 
introducing the sage Vamadeva, the author of the present Sukta, 
describes this episode from the philosophical standpoint. 
The Rk Samhita verse 74 q IV. 27.1. etc. is quoted and, in ~ 
explanation, it is stated- “ay qasgqial alata vagqara’”’. “Even 
while he was in the womb, Vamadeva spoke thus.”’ In other 
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words, the philosophical import of the passage is that, while still 
in the womb, Vamadeva understood the origin and character of 
all gods, although he was hemmed in by hundreds of iron bars, 
he still escaped the blockade and flew out like the golden eagle, 
Sankara, Ananda Tirtha and Sayana concur in unfolding the 
Significance of the metaphor by stating that Vamadeva had to 
enter hundreds of bodies. That is to say, he had to be born 
hundreds of times, That was his bondage, as indicated by his 
being closed in by hundreds of iron bars, At last, however, he 
attained enlightenment and hence he found his release, like a 
bird escaping from the bars of a cage. But if the context of 
the Aitareya — aranyaka passage is examined, it seems to suggest 
that, while still in the womb, Vamadeva realised the reality 
of all things and, casting off his mortal coils, found his 
deliverance.*® Therefore the mantra,, my q seems to refer 
wholly to Vamadeva himself, 


Verses I, 32-14 and X. 99-8, among others, say that Indra 
is similar to the Syena bird. On this evidence, some scholars 
express the view that the mantra m4 q refers to Indra himself, 
But this view is clearly far-fetched; it stretches the metaphor 
too far. 


In the same episode, the Syena bird is also termed 
‘Suparna’. In some places, Sayana explains the term Syena by 
remarking -~ 34a; aadttunfeary qearHrat aay “The Syena is 
a bird having a praise-worthy power of flight; itis Gayatri in bird 
form.’”? But since a number of terms like Syena, Suparna and 
Gayatri are all employed in these passages, it is not possible to 
arrive at a definite meaning without a full knowledge of the details 
of the story in all its different versions, Therefore, after first 
studying the versions of the episode as related in the Taittiriya 
Samhita, Aitareya Brahmana and Satapatha Brahmana, it would 
be easier to consider what might be the philosophical import 
of the account of Gayatri’s capture of Soma. 


Here is the account of the Taittiriya Samhita, There arose 
between Kadru and Suparni a sharp dispute, born rivalry, which 
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of the two was the more beautiful and charming, Kadru, who 
got the better of her rival, held her under her subjection. 
Then she said to Suparni, ‘The Soma juice is found in the 
third heaven, If thou canst fetch it for me, thou mayest win 
back the deliverance and liberty,”’ This Kadru was none other 
than Prithvi, the earth and Suparni was Antariksha, the skies, 
The various metres were the children of Suparni. Kadru made 
a concession that, as children were fostered and reared for the 
deliverance of their mother, Suparni might regain her liberty by 
the aid of her children, by having Soma fetched for her by 
them in lieu of herself, Then Suparni explained the situation 
to her children, Then the Jagati metre, consisting of fourteen 
letters, ew up to the skies but returned without being able to 
bring the Soma drink, She lost two of its letters in the process; 
yet she was able to come by the animals consecrated for 
sacrifice, It is for this reason that the Jagati metre is rich in 
the possession of animals. A person who has plenty of animal 
wealth will verily be crowned. 


After this, the Trishtup metre, having thirteen letters, flew 
up to the skies. But, like Jagati, she too lost two of her 
letters and failed to capture the Soma drink, She, however, 
brought with her Dakshina, money to be distributed at the 
sacrifice, and all other materials needed for sacrifice. For 
this reason, at noon-day rituals, Dakshina is distributed; 
for this time is under the influence of Trishtup. That act in 
which a person gives away his wealth in charity is considered to 
be a true penance and sacrifice. 


Finally, Gayatri, bearing her four letters, set forth towards 
the skies, accompanied by a goat blazing with an unearthly 
light. And with the help of this gcat, she was able to capture 
the Soma drink. While on her way back, she managed to 
bring back with her the four letters left by Jagati and Trishtup., 
Thus the Gayatri came to have eight letters altogether, 


Thus, although the shortest and smallest of the metres, 
Gayatri has the most important and the most distinguished place 
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and part in sacrifices, because of her success in capturing and 
bringing to the world the Soma drink. Such is the testimony 
of the Brahmavadins, the seekers and knowers of the Brahman, 
the eternal reality. For the same reason, too, Gayatri, is of 
all metres, the most brilliant and excellent, 


The bird-—formed Gayatri brought two sacrificial libations 
in her two talons and one in her back. She drank up the 
libation she carried in her back. Hence it is that the morning 
and noon-day libations are clear and pure Soma, while the third 
evening libation is the crushed juice, 


The version of the Aitareya Brahmana is slightly different. 
It is related in two ways. The first is this 26 While Somaraja 
lived with the Gandharvas, the gods and the sages desired to 
attain him and engaged themselves in meditating upon him, 
While they were pondering over the way of gaining him, the 
goddess of speech appeared before him and said, “The 
Gandharvas lust for women. Hence send me on your behalf 
and I will fetch Soma and present him to you.” At this, the 
gods said, “‘We cannot bear parting from you, We cannot 
agree.”? Then the goddess of speech soothingly declared, “‘Send 
me for a bit and attain your objective of gaining Soma, After- 
wards, the moment you wish for me, I will come to you.” 
When she had given this assurance, they agreed to send her 
and, with her aid, they gained Soma.’ 


Elsewhere the narrative takes another form. The gods, 
according to this version, reflected for long how to gain some 
dwelling in the skies and then, approaching the meters, they 
prayed, ‘“‘Go ye to the skies and fetch for us Soma who dwells 
there.”’? ‘‘Be it so,’’ promised the metres and, assuming the form 
of birds, soared up to the skies. As they transformed themselves 
into golden eagles for the capture of Soma, this story became 
wellknown as Suparnopakhyana, the story of the Golden Eagles, 


When these bird-formed metres soared up to Soma, each of 
them had only four letters. The first metre thus to take flight 
heavenward was the Jagati metre. And she became tired out 
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even on her way and so, leaving three of her letters behind, she 


returned with just one letter, But she brought with her the 
sacrificial pledge or vow, Yagadiksha, and penatice, 


The Trishtup metre, which followed Jagati a while later, was 
also obliged, through fatigue and faintness, to retrace her steps, 
after traversing a bit more than half the distance, But she had 
to shed only one of her letters and was able to return with the 
remaining three. And her endeavour was fruitful in so much 
that she was able to bring back with her the accessories of 
sacrifice, especially Dakshina, gold: and other riches to be 
distributed at the sacrifice, 


Finally, the gods approached Gayatri and besought her to 
fetch for them Soma-raja. Gayatri agreed to do so and asked 
the gods to follow her, chanting the benedictory mantras along 
the way. The gods gladly obeyed and set forth after her, 
reciting the benedictory hymns q and a, For the gods 
knew that, by the virtue of these mantras, their journey could 
be accomplished without difficulties and that their mission would 
surely be fruitful, And Gayatri did, without encountering any 
obstacle, reach the region where Soma was kept under guard 
and, bearing in her talons and her beak the Soma drink, she 
flew back in triumph, having first gathered the four letters left 
behind by Jagati and Trishtup, between them,.% 


Gayatri’s Unique Excellence among the Metres; Her Prestige and 
Influence over all the three Sacrificial Rituals of the day 


When Gayatri had returned, bearing with her the three 
letters left behind by Trishtup and the one letter left behind by 
Jagati, those two metres drew near to her and begged her, 
“Our letters, which are our wealth, have now come back as 
your acquisition, Please give them back to us,” But Gayatri 
answered, “*No; those letters are no longer yours, As it was I 
that was able to win back what you had lost, they are indeed my 
very own.”” Thereupon those two metres went in appeal to the 
gods and made their complaint. But the gods took the part 

13 
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of Gayatri and, turning to her, gave their verdict; ‘Since it was 
you that brought the letters back, they have truly become 
yours.”” And so Gayatri came to be the eight-lettered metre, 
while Trishtup had to remain a three-lettered metre and Jagati 
Only single—lettered, 


It was now possible for Gayatri, with her eight letters, to 
take part in the morning sacrifice, But Trishtup, with only 
three letters left, could not take part in the noon-day sacrifice. 
And so Gayatri declared that she would take part in the noon- 
day sacrifice too and claimed her share of the sacrificial 
libation, Trishtup had to agree. For, she could now partici- 
pate in the noon-day sacrifice only in association with Gayatri. 
Moreover, this association gave her a new access of power; for 
it was as if she were now eleven-lettered; instead of being only 
three-lettered, a sorry state to which she had been reduced 
hitherto. 


Jagati, too, having become reduced to a single-lettered state, 
was now unqualified to participate in the third sacrifice of the 
day, namely the vestal or evening sacrifice. And Gayatri offered 
to become Jagati’s partner too and enable her to participate in 
the evening sacrifice as of old, on condition that she herself was 
given her due share of the sacrificial offerings, Fain did Jagati 
accept the terms; for her partnership with Gayatri enhanced her 
status to that of twelve-lettered metre, as Gayatri and Trishtup 
had already sealed a pact of inseparable comradeship. Thus it 
came to pass that Gayatri became a eight-lettered metre; Trish- 
tup an eleven-lettered and Jagati, a twelve-lettered metre.” 


It was, therefore, through the aid of Gayatri that the other 
two metres regained their lost power. Moreover, the whole 
gamut of metres came to be based on the structure of Gayatri. 
Naturally, Gayatri came to be more honoured than all other 
metres, All Sruti sayings give her full-throated praise. For 
instance, the Taittiriya Samhita hymn qrast wfer etc. says, 
“Youngest of all the metres, Gayatri, the chaste encompassed the 
face of sacrifice.’’ And the Aitareya—aranyaka passage ayta: 
fz: etc. says, Now follows (the description of) the (very) head 
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(of it all); the very culmination of all the metres is reached in 
Gayatri, and hence it is that, as the head is the supreme of all 
the organs (of the body), Gayatri is the foremost (among all) 
metres”’, 


As Gayatri is the base and all the other metres have their 
structures built thereon, Gayatri has been lauded as the mother 
of all metres.2° In his comment on the Aitareya-aranyaka 
passage quoted above, Sayana says, ‘“‘The structural form of 
each one of the other metres is fashioned after this (i.e, Gayatri) 
by the recurring addition, in each case, of four letters.’ itis thus 


Gayatri (8x3) = 24 letters 
Ushnik > (24+4) = 28 
Anushtup (244444) = a2 eS 
Brhati (244+44+444)= 36 3 
Pangti (244:44444+44)= 40 z 
Trishtup (244444444444) = 44 re 


Jagati (2444444444444 4)= 48 - 
In this manner, since all other metres are derived from Gayatri 
it is the first and foremost of all metres in the fullest sense, 


Agni is the Chief, the indispensable element of Sacrifice. 
And ‘Gayatri’ is but a synonymous term for ‘Agni’, or, in 
other words, Gayatri is a substitute for Agni, the sacrificial fire. 
For this reason too, Gayatri is the head of tall metres?! 


The preeminence of Gayatri is revealed, says Sri Sankara- 


charya, by the fact that her writ runs in all theres daily 
sacrificial ceremonies, thus furnishing a ie oredson Poe the 
Y? BY \ 


principal role of Gayatri in all acts of sacrjf 


The Aitareya Brahmana accounts 
Gayatri in a different way. According tojigs yersion, that part. 
of the Soma drink carried by the bird Gaye 
became the libation for the morning sacrifit 
sacrifice is the dwelling-place of Gayatri. For thi . 
all the sacrifices, the morning sacrifice is regarded as the richest 
and most perfect. One who understands this secret becomes 
the foremost and most prominent person among all sacrificers, 


Or fen sungennag?) of of : 
Fi 
Neri ak he gt 4 
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That part of the Soma juice carried by Gayatri in her left 
talon became the noon-day libation, But it is slipped off the 
bird’s talon and something of it was spilt, Losing its fullness, 
this libation became imperfect and could not gain the sanctity of 
the morning libation, In order to remove this imperfection, 
the gods installed in it the Trishtup metre and Indra too. Then 
it attained the vigour and virtue of the morning libation. 


The Soma juice carried by the bird Gayatri in her beak 
became the day’s third sacrificial libation. But the golden eagle 
drank up a part of it, even as she was winging her way down 
from the heavens, Therefore this drink became tainted and it 
could not possess the power of the other two libations, not 
having their purity. The gods observed it in the consecrated 
sacrificial animals. They worshipped it by means of the 
sacrificial fire and the sacrificial oblation of ghee. After this, 
even this third libation attained the purity and potency of 
the other two libations. *? 


From this narrative, it becomes evident that Gayatri, the 
presiding spirit of the morning sacrifice, can exist independently 
of the other two metres, Trishtup and Jagati, and has perfect 
power and influence at the morning sacrifice by virtue of the 
perfect purity of the morning libation, But, as has been already 
indicated, the other two metres suffer from the double imper- 
fection of having lost their own completeness by the loss of 
their letters and of the Jack of the purity of the noon-day and 
evening libations. Hence, without the association of and 
participation by Gayatri, they are unable to perform their 
presiding function at the noon-day and evening sacrifices, 
Perfect in form and successful in its mission of capturing Soma, 
Gayatri, by reason of its. additional virtue of making perfect 
the other two metres, plays an indispensable role not only in 
the morning sacrifice but in the other two sacrifices of the day 
as well. It is also because of the perfect quality of Gayatri 
that it has been enjoined that this mantra, which indicates 
victory and fulfilment, should be recited fully and perfectly. 
In other words, there should be no deficiency of any sort in 
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the recitation of the mantra, whether in quantity or in tone of 
voice. 


All the passages that lay down such injunctions embody 
not only the laudation of the Gayatri metre as the most 
excellent of all metres but a prayer addressed to Savita designated 
here as the Gandharva. 


The Satapatha Brahmana says, “This heavenly being, 
Gandharva is Aditya or he is himself the god Savita...... These 
eight (beings) in the eight (quarters) are sprung from Savita,”’ 
It is prescribed that this prayer of the Vajasaneya Samhita 
should be recited: “‘O thou Savita, speed thou our sacrifice and 
bless it so that it may be accomplished quickly and without any 
difficulty.’® Savita is Aditya and, therefore, all the offerings of 
the sacrifice belong to him. ‘‘Savita, the Gandharva of the 
heavens, the purifier of the mind, is himself Aditya. May he 
grant that our sacrifice may be accomplished in due form in 
every detail !’’ runs the prayer. If Rathantara Sama is blended 
with the Gayatri metre and Brihatsama is blended with the 
Pramana of the metre and if the infallible mantra couched in 
such form is recited, then it confers not only worldly wealth 
but everlasting life in heaven. Such is the prescription. 


Gayatri has eight letters. Hence it is that the hymns 
addressed to Savita, which are prescribed for recitation are also 
eight in number. Agni, the principal factor of all sacrifice is 
himself Gayatri. So Agni’s glory is the glory of Gayatri too. 
That reveals the preeminent role of Gayatri in the time of 
sacrifice. | 


Be ee 


Agni, Gayatri and Syena 
Though the shortest and least of all metres, Gayatri was 
able to capture Soma from the heavens by its worth and 
excellence, This achievement was possible because of its spiritual 
power. Hence it was that the gods paid it the highest honour 
and thus expressed their reverence for it.83 This Gayatri which 
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by the power of its spirit was able to fetch Soma to the world 
is Agni and none other. “Agni itself is Gayatri ..... It 
became the golden eagle** Such statements of the Brahmanas 
identify Gayatri with Syena, the golden eagle, And this identi- 
fication is based upon and supported by Rk Samhita statements 
in many passages of the Rg. Veda. 


The relation between Agni and the morning sacrifice is very 
well known, ‘O Agni, Knower of the Vedas (Jataveda), do 
thou consume the sacred oblations proffered by us at the 
morning sacrifice.’’ Hymns of the Rk Samhita expressing such 


prayers reveal the inseparable relation between Agni and the 
morning sacrifice. 


It has already been explained that Gayatri and Syena do 
not stand for different principles but that they are mere modified 
names of the same reality. It has also been shown that the 
Gayatri, which assumed the shape of Syena and brought the 
Soma drink, is not different from Agni. To say that Agni and 
Syena are but the same principle is merely to express the view 
embodied in the Rk Samhita statements themselves, It is said 
in one of these that ‘“‘the heavens meant for Agni a new 
(birth) life as Syena,’’(ViI 15-4). That is to say, Agni is here 
described as being in Dyu-loka in the form of a Syena or golden 
eagle. The statement referred to here is cited in the Taittiriya 
Brahmana too, Even in other passages and contexts there are 
references to the heavenly Syena or the Syena of the heavens, 
These passages are addressed to and are the descriptions of 
Marut or Vayu. Since these passages describe Agni taking the 
form of lightning (Vaidyutagni), it is legitimate to infer the 
identity of Agni with Syena, from a new standpoint,®* Vaisvanara 
(i.e, Agni) has, among others, the lightning form, as described 
in many passages, Gayatri is also described by the epithet 
ast maar, “‘sbe that shines”, either because it is sprung 
from Agni or because it has the form of Agni.’’ Explaining this 
statement of the Brahmanas, commentators have expressed the 
view that the act of shining is attributed to Gayatri, even as it 
is attributed to Agni, just because Gayatri was born along with 
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Agni,8 Gayatri, like Agni, is said to have the form of a blazing 
brilliance in such statements as ‘‘Gayatri is radiance’, The 
brilliant radiance of the heavenly Syena also is described in 
similar terms, In the ‘Divassyena Ishti Prakarana,’ the section 
on the sacrifice of the celestial Syena of the Taittirlya Brahmana, 
the mantra ‘‘gqzq aj’? obviously refers to Agni, as it begins 
Pormesc, Agate: . 2... 39 In the same section, the mantra 
sazaia a “We shall feed on that which we desire, O Agni....”’ 
(or we shall feed on that to our heari’s content, O Agni....’’) 
is also addressed to Agni. Hence there is no doubt that the 
description ‘Celestial Syena’ is the description of Agni himself. 


Furthermore, the term ‘Suparna’ defines Agni even as it 
defines Syena. The term ‘Suparna’, standing for the name of 
a bird, has an esoteric significance in many passages, 


“The knowing ones, the poets, image in myriad verbal 
symbols the same single reality, the blazing radiance divine,” 
says the hymn of the Rk Samhita, Sayana is of the 
view that, in this passage, the term ‘Suparna’ describes the 
supreme soul itself, In certain other passages, where the 
term ‘Suparna’ is used in the sense of Aditya or Agni, 
it gives the meaning of beams of rays.2° And sometimes 
it is used as a synonym for Aditya or Agni, ‘‘Him, who is 
the bright-formed celestial being (lit-the bright-winged 
celestial bird), the great womb of waters; the one who makes 
all herbs appear (and reveal themselves)....,’’ 1s a description 
of Agni dwelling in the skies, Antariksha. The mantras 
Divahsyena and Divyam Suparnam identify Agni, Aditya and 
Syena, the last of which stands for Gayatri. Hence it is evident 
beyond the least shadow of a doubt that Syena, Suparna, Agni 
or Aditya and Gayatri are all synonymous names of the same 
supreme reality. 


Soma, as Aditya’s Energy; Gayatri, the Means to the 
Realisation of this truth 


If, for purposes of the present discussion, Syena is inter- 
preted as Agni dwelling in the skies (or Aditya), then Soma 
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should be considered the seminal fluid of Aditya, that is to say, 
the creative energy and vitalising power of Para Brahman in his 


Aditya form, This Soma, then, is the seed from which spring 
all existences and all beings belonging to the universe. 


Para Brahman who, at first, was single, created in the 
universe, out of his vital fluid, all things having the nature of 
fluids. This vital fluid, known as Soma, was poured out into 
Agni, Agni and Soma have the mutual relation of the feeder 
and the food. This is what the Brhad-aranyaka says." In the 
Maitri Upanishad, Soma is described as dwelling in the 
heart of Aditya and Agni as dwelling in the heart of 
Soma. The inseparable relation between Aditya and Soma is 
described in a great many passages of the Rk Samhita. For 
instance, ‘“‘Soma, the womb of waters in Aditya blessed the 
gods. As the Creative and vitalising fluid, it created in Aditya 
*‘the Light Divine which is the cosmic cause,’ says one passage." 
Another says, “Soma is the ocean of the skies. It is the source 
of all light. It is with the power of Soma that Aditya shines 
and illuminates.4* The import of these passages is that Soma is 
Aditya’s creative energy, and the realisation and experience of 
this divine energy is possible only by the aid of Gayatri.4 


A story is cited from the Aitareya Brahmana which states 
that ‘‘Soma who, verily, is the King was in the Gandharvas.. 
...” It concludes, “‘By that great element Agni (they made 
Soma King.” Relating to this story, the question is sometimes 
asked about what exactly is the position and status of Gayatri 
in the matter of the capture of Soma. It is suggested by some 
that Gayatri had nothing to do with this adventure but that the 
capture of Soma was done by speech which had assumed a 
female form for this purpose.. There is no ground for this 
theory. For the right interpretation of the story, on the evidence 
of Vedic statements, is that the term ‘Gandharva’ here denotes 
Aditya, Soma is his creative energy and ‘speech’ is Gayatri 
itself expressed in language. “‘Thus was Gandharva, the Creator 
of the gods, a marvellous Being, guards and protects his foot- 
stool (i.e. the heavens),”’ In this passage, the heavens, described 
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as the foot-stool of Gandharva, are the dwelling-place of Soma. 
The Ghandharva, referred to here is Aditya, the source and 
repository of all waters, Aditya is said to guard and protect 
the dwelling-place of Soma. And Soma nourishes and preserves 
the gods. In this manner is Aditya eulogised in the passage. 
This Gandharva is also called Hiranyagarbha, Immanent and 
and pervasive in the universe, Hiranyagarbha was the first to 
pronounce speech, hidden up and latent within him (in its 
unexpressed and voiceless state), And then the gods, endowed 
with transcendental vision, installed that speech on the pedestal 
of truth. In this manner the hymns have described the relation 
between the supreme soul and speech. The story of the capture 
of Soma in Satapatha Brahmana relates the relation between the 
supreme being in Aditya and speech and goes on to describe 
how Soma, which is Aditya’s creative energy, became the 
nourishing and sustaining principle, constituting the very source 
of life for the gods. 


‘‘Soma is indeed energy’’, say the hymns. By the grace 
of Gandharva, manifesting himself as Aditya, creative energy 
in the form of Soma can be attained by the individual who 
adores it and seeks it through the medium of Gayatri, 


Statements of the Rk Samhita bear ample testimony to the 
fact that it is not improper to interpret the terms ‘Suparna’, 
‘Soma’, ‘Gandharva’ and ‘Vak’, as has been done in the foregoing 
discussion. A mantra or two may be examined by way of 
illustration. The mantra FISH TTy qafa: etc, says that the woman 
who wears the four garments (‘nama’, ‘akhyata’, ‘upasarga’ 
and ‘nipata’) who is eternally youthful, who assumes the form 
of the brilliant and illuminating Upanishads, bedecks herself in 
the brilliant robes of knowledge. The individual soul and the 
supreme soul (the Jivatman and the Paramatman) are implanted 
in her. The Eternal Light, which is the cosmic energy, described 
as Suparna or as Gandharvas can be imbibed and supported 
only by speech manifesting itself as a woman, This is the burden 
of all this figurative description. That is why, says Sayana, 
‘the Gandharvas are said to be passionately desirous'of woman.”’ 

14 
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This very view is expressed in the Rk hymns such as o-zita a 
zaat etc, It is there clearly expounded what exactly is the 
relation between the supreme soul taking the Suparna form and 
the metres like Gayatri and Soma which is the means and 
principal accessory of sacrifice and worship. It is emphasised 
that one can realise the supreme soul by the aid of Gayatri and 
Other metres and by means of Soma proffered at sacrifices in 
dedicated spirit, In all these passages Gayatri is lauded as the 
direct means to supreme knowledge and also to all holy acts 
which are the means to such knowledge. Sankaracharya has 
pointed out that it is by reason of this unique power that 
Gayatri has become the principal instrument for the realisation 
of the Para Brahman. 


How can Gayatri, The Principal Accessory of Karma or Ritual, 
be the means to the realisation of the Brahman, the supreme reality ? 


Two objections are raised against the claim that Gayatri is the 
principal means to the realisation of the Brahman, By those 
that raise the first objection it is conceded that yajna or sacrifice 
is a manifestation of the cosmic principle. But it is pointed 
out that the performance of yajna needs the service of all the 
metres, not alone of Gayatri, Why then, it is asked, should an 
exclusive claim be made on behalf of Gayatri? 


All the other metres can confer only temporal and evanescent 
benefits, Gayatri alone can lead to the attainment of that eternal 
wealth called the Brahman, Therein lies the unique potency and 
greatness of Gayatri. When this fact is realised, the objection 
referred to above loses all its force, 


The difference between Gayatri and the other metres is 
brought out in a good many passages, The ‘Pra-u-ga Sastra’ 
passage in the Aitareya Aranyaka is one such passage. The 
question which is raised there is which of the metres is to be 
resorted to the recitation of the ‘pra-u-ga Sastra,’ The unique 
inerit of Gayatri is explained in considerable detail in answer to 
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this inauiry, The Gayatri metre, it is declared, is replete with 
the almighty vigour and the resplendent effulgence of the Brahman 
Himself. Hence he who recites at the performance of yajna the 
‘pra-u-ga Sastra’ in the Gayatri metre itself will attain the 
vigour and splendour of the Brahman Himself, Not that the 
other metres are useless, Doubtless they have their value, If 
the ‘pra-u-ga Sastra’ is recited by the performer of the sacrifice 
in the Ushnik metre which has the nature of the vital principle, 
he will acquire longevity. But if this Sastra is composed in the 
vigorous Anushtup metre, then the sacrificer who recites it 
acquires vigour, If the Sastra is composed in the wealth-giving 
Brhati metre, the sacrificer gains great wealth, Similarly, the 
Pangti metre confers food, the Trishtup confers physical might 
and the Jagati metre confers live-stock. 


Thus all the metres are undoubtedly beneficial. Yet all forms 
of wealth like food are of transient nature and value. Gayatri, 
on the contrary, has the nature of the Brahman Himself, Hence 
it is only if the ‘pra-u-ga’ Sastra composed in the Gayatri metre 
is recited at the sacrifice that the sacrificer will be able to realise 
the Brahman. Gayatri alone, of all the metres, is the direct 
means to the realisation of the Brahman, Such is the unequi- 
vocal declaration made in this Aitareya Aranyaka passage.* 


Then comes the second objection. It is admitted that 
Gayatri is the very base and prop of all the metres which are 
the essential factors of yajna and that it is through Gayatri that 
they all gained their sustenance, vitality and vigour and their 
full development. But this only means, it is contended, that 
Gayatri has the principal part to play in yajna or sacrifice which 
is essentially a mere ritual, mere Karma. How can Gayatri be 
the means, let alone the principal means, to the attainment of 
Brahma-jnana, to the realisation of the Brahman himself? In 
other words, Karma and Jnana are, according to this objection 
irreconcilable opposites, As Gayatri is the principal means to 
the one, it cannot be the means to the other, 


This objection is indeed worthy of careful examination. 
For the question that it raises is one of fundamental importance 
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in Vedic interpretation, A good deal of the Vedic interpretation 
is vitiated by the assumption that karma and Jnana are essenti- 
ally antithetical and contrary in character. If this assumption 
be true, that would mean that, whatever benefits Karma might 
bring, it could never bring the highest good, the only good that 
is really worthwhile aspiring after and that is worth strenuous 
pursuit, If, on the other hand, it can be established that this 
assumption is not warranted by facts, then it will be clear that 
Karma can be a means not only of ordinary blessings but the 
very highest good, The question here raised about Gayatri goes 
to the very root of the matter and thus merits close attention. 


It is argued that to the spiritual aspirant who seeks to 
realise the Brahman, Jnana is of the utmost importance 
in asmuchas it is the very end of his quest. If, through such 
processes as meditation, penance or communion, Gayatri served 
the purpose of leading to Brahma-jnana, then it might be 
claimed that Gayatri is the principal means to jnana or reali- 
sation, But the importance of Gayatri is only the performance 
of Yajna or sacrifice. And Yajna is but Karma, mere ritual. 
How can Gayatri, the accessory or instrument of Karma, be the 
means to Jnana? This is the burden of this objection, 


If, however, it were borne in mind that all the cosmic 
activities of the Para-Brahman manifesting Himself as Prajapati 
are, in the ultimate analysis, inherent in the principle of sacri- 
fice, the objection cited above would not arise at all, 


Moreover, a close examination of Savitr-suktas will make it 
clear that there is no contradiction between Yajna which is an 
act of ritual and dhyana or meditation which is a mode of 
knowing, a process of Jnana, For the motive and aspiration of 
the seeker there is to realise the Bharga or the divine illumination 
of Savita, These Suktas not only emphasise the indispensable 
need of meditation but utter the prayer that Savita may graci- 
ously grant the will and power to meditate on him. It is 
enjoined upon the Vipra or the wise seeker that he should 
concentrate his mind on Savita and should adore and worship 
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him through dhyana-yoga or fixed and steady meditation.” At 
the same time it is pointed out that it is the realisation of the 
divine nature of Savita through such meditation that is the ultimate 
end of Yajna or sacrifice. Thus Yajna, the way of Karma and 


dhyana, the way of jnana are equated and made part and parcel 
of each other, 


Besides this, the principle of sacrifice or yajna is described as 
‘Visva-tantu or the central thread unifying all cosmic phenomena® 
and all cosmic activities. Thus Yajna is shown as the all- 
petvasive principle running through all the universe. Even so, 
Gayatri which has the principal part to play in the act of sacrifice 
is also an all-pervasive principle with which the entire universe of 
things moving and non-moving is shot through, And certain 
Vedic texts declare that Gayatri embraces within itself the whole 
universe, Finally, Gayatri is praised as the Para-Brahman 
Himself, 


Is Gayatri but the means to the realisation of the Brahman or is it 
the end itself, namely the Realisation of the Brahman? 


The passage of the Aitareya Aranyaka beginning ‘ Athatah 
Sirah’ (stara; faz: ) describes the unique excellence of Gayatri. 
Though it manifests itself in the form of a metre, it is the indis- 
pensable means to the performance of sacrifice. 


At this point another question is raised, Let it be admitted 
that Yajna is a manifestation of the Brahman Himself and that 
the performance of Yajna would, therefore, be the means to the 
realisation of the Brahman. Let it also be granted that Gayatri, 
as a metre, plays the principal part in-the performance of Yajna 
and it is, therefore, indispensable to Yajna, What would all this 
amount to? It would only mean that Gayatri is, at best, a means 
to Jnana or realisation. It could never be Jnana or realisation 
itself. So runs the argument, 


But Bhagavan Sankara has met this objection with copious 
citation of Vedic texts which declare that Gayatri is not only the 
Sadhana or the means to Jnana but it is the Sadhya or the end 
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itself, namely Jnana. The critic would have it that the Suktas 
which describe Gayatri as embracing all this universe of beings, 
Sensate and insensate, refer to Gayatri only as a metre; that they, 
by no means, identify Gayatri with the supreme principle, namely 
the Brahman, Sankara refutes this criticism by launching upon 
an elaborate explanation of the Chandogya text “‘Etavan-asya- 
mahima’’, To enter into this discussion is beyond our present 
scope, We are here concerned with the conclusion, It is enjoined 

upon us in the texts that we should give up the whole mind to the 

supreme reality and meditate upon it, In other words, by aid of 
the metre called Gayatri we should surrender our mind to the 

Brahman enshrined in it, That is the gist of the mantra ‘Gayatri 

Va idam sarvam’ — ‘All this is indeed Gayatri’. If Gayatri were 
nothing more than a metre, a mere combination of letters and 

sounds, it would be unreasonable to say that ‘Gayatri is all this’, 

meaning thereby that the entire universe with all its infinite variety 

of beings, sentient and insentient, is part of Gayatri, or, on other 

words that Gayatriis the Brahman Himself, Gayatri, therefore, 

is far more than a mere metrical form, The principle designated 

as Gayatri is the supreme reality itself which indeed is the cause 

and the effect of all.*2 The Vedic texts also declare that cause and 

effect are not distinct things but one and the same reality looked 

at from different points of view,®° 


It is the Brahman Himself, the Prime Cause of all, that 
transforms himself as multifarious effects like the eye and the ear, 
with their respective faculties of vision and audition, In utterance 
or speech, metre is also one of the effects into which the Cause 
of all causes transmutes itself. Hence it is that the Aranyakas 
prescribe that the Para-Brahman who is the final cause of the 
entire universe should be pursued through one of his own 
manifestations such as metre,®! 


Thus, although in certain passages, the term ‘Gayatri’ has 
the limited import of a mere metrical form, the Upanishadic text 
‘“‘Gayatri-va-idam-sarvam’’ refers to and describes the Para- 
Brahman Himself, There can be neither doubt nor dispute about 
this point, 
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The Chandogya text, ‘‘Saisha—Chatushpada- Gayatri” 
(III-12°5) says, “‘This Gayatri is one that has four feet’, Of the 
four feet referred to here, three relate to the universe which is 
the effect and the fourth indicates the Para-Brahman who is the 
cause, Hence, even when the term ‘Gayatri’ is used in the sense 
of a metrical form, it should be understood to import this dual 
aspect of the eternal reality as Cause-cum-Effect, 


The first three feet of Gayatri are within the grasp of the 
intellect, the faculty of human reason, which, after all, is a 
relatively gross instrument, not far above the mere sensual plane, 
The final fourth foot of Gayatri can be comprehended and 
realised only through meditation, dhyana, and communion, yoga. 


What is the Vedic evidence, it may well be asked, in 
support of the description given above of the dual division of the 
Gayatri, corresponding to its dual nature ? 


I, iv, 2 of the Chandogya Upanishad describes the ordinary, 
extrinsic aspect of the various metres, in the passage beginning, 
‘“‘Deva-vai-....°’. According to this description, the gods, 
frightened of Death, sought refuge and sanctuary in the Trayi 
Vidya or the three Vedas, Rk, Yajus and Saman. The Trayi 
Vidya gave them cover, using the metres as the screen to hide 
them from pursuing Death, The word ‘Chandas’ is derived from 
the root ‘chad’ which means, literally, tocover up. The metres 
gained their name of ‘Chandas’ from this fact of their having 
covered up and shieded the gods from the notice of Death, 


Screened thus by the metres, the story goes on, the gods 
were still found out by Death. The cover given by the metres 
was not altogether effective. This signifies that, in their tangible 
outward form as mere metres, the several metres suffer froma 
certain imperfection and disability. Even as such they are no 
doubt beneficial but the service they can render has its limitations. 
But in their essential, intrinsic nature, the metres can render a 
lasting service by conferring the highest good, namely, eternal 
bliss, : | 
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| This description of the dual aspect of the metres applies 
especially to Gayatri. For, as has been shown elsewhere, 


whatever exceptional virtue and potency is possessed by the other 
metres is all due to Gayatri, 


The first three feet of Gayatri, then, represent the supreme 
reality in its lesser, material manifestation, as effect, in the form 
of this finite, temporal universe. And the final foot represents 
the supreme reality in its infinite, and transcendental nature as 
the ultimate cause of all. Such is the testimony of the 
Upanishads in this matter, 


“Bhumir-antariksham-dyauh”, These eight letters comprise 
the first foot of Gayatri and declare that this foot embraces all 
the three worlds. One who realises this truth is said to gain all 
the wealth of all these worlds. 


‘“Rcho-Yajoomshi-Samani”, These eight letters, forming 
the second foot of Gayatri, indicate that this foot enshrines the 
Trayi Vidya or the three Vedas. He who realises this truth is, 
therefore, said to gain all the spiritual wealth contained in the 
Trayi Vidya, the very treasure-house of all knowledge. 


‘‘Prana-apana—-vyana’’. The three vital principles denoted 
in these eight letters form the third foot of Gayatri. He who 
realises this truth gains all such wealth as takes the form of 
animals (that can be pressed into man’s service)®2 


The fourth and last foot of Gayatri represents the self- 
luminous Aditya Himself who, being the source of all Jight, 
makes Himself visible to all the worlds and makes ail things 
visible to them through His light.5? It is true that in His essential 
original form He can neither be seen nor comprehended by the 
ordinary vision, Yet He assumes a material form in order to 
make Himself visible to the sensual observation of all the worlds, 
It is for this reason that He is here described by the epithet 
‘Darsata’, ‘the visible one’, And it is in Dyu-loka, the highest 
heavens, far beyond all the worlds of darkness and gloom, that He 
shines in His blazing radiance. Hence it is that He is here 
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described by the attribute ‘Paro-rajas’, ‘the one beyond all 
gloom’, That person who realises this truth about the final foot 
of Gayatri gains the lustre and vigour of the Brahman Himself, 


It is on the fourth foot, which is described as ‘“‘beyond all 
the worlds of darkness’? and as ‘“‘that which is visible, that 
Gayatri is established. This seat of Gayatri is itself Satya-loka, 
the world of Truth, Thus Gayatri is established on Truth, 


What is truth? What is personally and directly observed, or 
‘witnessed’ as we say, is the truth; and the eye is, therefore, the 
only proper means to the discovery of the truth. Between one 
who claims to have observed a fact himself and one who has 
merely heard of it, we attach authenticity only to the claim of 
the eye-witness. Seeing is believing. Hearsay is no evidence. 
But then, it may be that even the eye misleads us, Hence the 
authenticity and dependability of observation depends upon one’s 
power of vision, which in turn depends upon ones vitality and 
vigour. Thus, in the ultimate analysis power would mean the 
vital principle itself. So it is that the knowing one’s declare that 
power takes precedence over truth itself. For of what avail is 
truth to one who has not the power either to see it or 
comprehend it? . The five senses have been termed ‘gayas’. 
Gayatri is so named because it feeds and nourishes the senses by 
conferring the vital force on us. Gayatri itself is the principal 
life-force residing in the body, It is this same Gayatri about 
which the Preceptor teaches to his disciple at the latter’s 
invitation. It is then designated ‘Savitri’. That person who 
realises all this truth about Gayatri wil! gain Gayatri itself for his 
protector, Gayatri gives him life-power and longevity, strength 
vigour and, above all, the power to observe and comprehend all 
truth, 


Some preceptors teach Savitri in the Anushtup metre as 
Anushtup is the native form of speech, But this practice is not 
considered proper, It is laid down that Savitri should be taught 
Only in the Gayatri metre. He who realises the value of this 
prescription gains such blessings through a single foot of Gayatri 
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as will exceed all comparison. The greatest gift that he may be 
able to secure by other means will be quite insignificant and 
worthless by contrast, 


He who seeks only the material wealth of the three worlds 
gains for his reward only the initial foot of Gayatri, The 
aspirant who wants the treasure of the Vedic lore gains the 
second foot of Gayatri. One who aspires after animal wealth 
acquires the third foot. But peerless is the wealth that is attained 
by the person who has realised the fourth foot of Gayatri which 
is ‘visible’ through its divine radiance and which shines far above 
all the worlds of gloom. For this wealth is the wealth of the 
spirit. And the realisation of the final foot of Gayatri is possible 
only through meditation and spiritual communion. 


He who has achieved perfect realisation of the truth of 
Gayatri even if he has unconsciously committed some sin or 
other, will be able to burn it all down to ashes through the fire 
of his virtue. Such a person is pure, ageless and immortal. His 
power to burn down all sin is not surprising inasmuch as the very 
face of Gayatri is Agni (ie., in the aspect of Aditya). 


Even as the Brhad—aranyaka describes the entire nature of 
Gayatri both in its manifest and in its unmanifest forms, the 
Chandogya eulogises the all-pervasive character of Gayatri 
whose power and influence extend over all the worlds. Thus 
the Chandogya says that Vak or the goddess of speech is 
herself Gayatri. She sings about all universal existences and she 
protects them too, That is why she is called Gayatri, 


The Chandogya mentions two modes of approach for the 
realisation of Gayatri, The first is to realise that all the worlds 
lying outside of us like the earth and the heavens are but 
different manifestations of Gayatri. And, after comprehending 
this truth, one should meditate on this aspect of Gayatri, 
The second mode is to realise that all the inner faculties of 
man and, above ail, the spirit within him are also different 
manifestations of Gayatri, This realisation is a spiritual 
experience rather than an intellectual exercise. And, after 
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such a realisation is attained, one must dwell on this aspect 
of Gayatri in the innermost recesses of one’s spiritual being. 


The description of this four—focied Gayatri which pervades 
the whole universe and transcends it is the description of the 
sublime nature of the Supreme Being Himseif. After describing 
the Cosmic Form of the Supreme Being, the Rk Samhita 
text says, “Such is the’ sublime nature of this (Being). 
(Indeed) His greatness is greater still, The entire universe with 
all its existences is for Him the measure of one step. The 
immortality of his third step lies in Heaven’(X 90.3). The 
Upanishads declare that the Rk Samhita description of the 
Supreme Being is itself the description of the true nature of 
Gayatri. Thus this description is said to establish identity 
between the Supreme Being and Gayatri. 


In the description of this identity between Gayatri and 
the Para-Brahman, there is, however, a slight divergence 
between the versions of the Brhad Aranyaka and the Chandogya, 
all the elements that compose the Universe and all the beings 
thereof, the three Vedas, the earth, our body and mind are 
all part and parcel of the first foot of the transcendental reality 
expressing itself as Gayatri, This foot has a form, a 
tangible, visibleshape. In other words, it is perceptible to the 
physical observation of beings who live in the material 
universe, But the other three feet are ageless; their abode 
is the highest Heaven; and their form is immaterial. Hence 
they are imperceptible tosensual observation and incomprehensible 
even to the mind. They can be comprehended only by spiritual 
vision. | 

The Brhad Aranyaka variation is that the first three feet 
of Gayatri embrace the three worlds and manifest themselves 
both as Vak or speech in such forms as Rk, and as the 
vital principles, Prana, Apana and Vyana. These three feet 
have a form which is perceptible to the world’s sensval 
observation and intellectual comprehension, And it is the 
Turiya pada, the final foot, the ultimate, that is immanent 
in Aditya and thus abides in the highest Heaven, 
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But this variation in these two accounts relating to Gayatri 
is but a difference of detail and not one of substance. The 
central theme, common to both, is the fact of the identity 
between Gayatri and the ultimate reality, 


The term “ Turiya”’ in the forgoing description has here a 
technical signification; and it is in this sense that it occurs in 
certain passages of the Mandukya and the Commentaries thereon. 
In those passages we have a metaphysical discussion about the 
nature of the ultimate reality, In that context, identity is 
postulated between the individual soul, the Atman and the 
universal soul, the Parab:ahman.54 The waking and other states 
that are described there relate, therefore, to the Para Brahman 
Himself or, more explicitly, to the individual soul which is but 
an expression of the Para Brahman, The Atman is the Absolute 
Reality, the Para Brahman, designated by the esoteric symbol 
Om. He is, at the same time, the Relative Reality, the Apara 
Brahman, 


This Atman is figuratively described as having four feet. 
The analysis of the first three feet is a sort of unfigurative 
elaboration of the symbolic description of the Relative aspect of 
the Atman, The description runs thus— 


The Atman is: (i) jagarita sthano-bahishprjnah, one who, 
having a waking state, is outwardly conscious; 


(ii) swapna sthano-antahprajnah, one who, having a dream 
state, is inwardly conscicus; and 


(iii) sushupta sthana-ekibhutah, one who having a sushupti 
or dreamless state, has become one (with all); or, alternatively, 
one who, in the dreamless state, has become single and 
absolute. In this state, the Atman is said to be the Knower, 
the Wise One, Prajna, inasmuch as he is Prajnana-ghana, true 
knowledge congealed and crystallised. 


(iv) The explanation of the fourth foot is the description of 
the absolute aspect of the Atman. It runs thus: “‘ Him whom (the 
knowing) regard as neither inwardly conscious neither way; as 
one who is unperceived and who cannot be dealt with (on the 
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sensual level); and as one who, in this fourth state of his, is full 
of peace, who is auspicious and who is without a second (1e., 
who is unique); he indeed is the Atman (in his original nature) 
and he must be realised as such.” 


The upshot of this analysis is that the Atman has a fourth 
supersensual form which is beyond sensual comprehension, a 
form which far excels his lesser three states which alone can be 
perceived and recognised in the ordinary way through physical 

faculties, 


It is this very Atman whom the Brhad-Aranyaka eulogises as 
the all-seeing witness of all the worlds, who himself is unseen by 
the world; and as one who hears all but is beyond the hearing of 
the world.55 


The import of these discussions applies without any material 
variation to the present context, where the Para Brahman in his 
manifestation as Gayatriis described, Examination of the Rk 
Samhita texts reveals that, even here, the term ‘Turiya’ in the 
above-mentioned sense of the un-earthly, supersensual form of 
reality, 


The Rk mantra beginning “‘Esh-sya-bhanuh ...”’ describes 
Aditya’s journey.®® His chariot is said to contain four kinds of 
‘anna’ or victuals, Three of these kinds are ordinarily and 
directly perceptible. But sweeter far than these three is the 
Turiyanna, the fourth variety of victuals (termed ‘madhu’ in 
the Brhad-Aranyaka and other works), lustrous in its immaterial 
essence, This madhu, distinguished from the other three forms, 
is self-luminous and unique. Even as the supreme being within 
Aditya shines in his golden glory which incomparably trans- 
cends the radiance of the sun, the luminosity of this madhu 
also has a transcendental lustre of its own. 


The Rk text beginning ““Svarbhanoradha....(V. 40. 6)” declares 
that the sage Atri destroyed four kinds of darkness through four 
kinds of penance and, by so doing, he was able to realise the 
radiant splendour previously enveloped in those forms of dark- 
ness, This description also corresponds to the relation of how 
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the light of the sun which is perceptible even to the physical 
senses is ordinarily seen by all the world. And it is uniform 
to all eyes, But the essential glory of Aditya is beyond 
Sensual observation and even beyond intellectual comprehension. 
For its realisation is needed the aid of mantras and the 
special type of spiritual meditation inspired by them. Even 
so, the forms of darkness which have been mentioned in the 
passage about the sage Atri are evidently symbolic of different 
degree of ignorance. And Aditya in the original glory can 
be realised only through the spiritual contemplation of the 
Turiya or the fourth and final mantras. 


Again, the mantras. beginning ‘‘Chamushas-syenah- 
sakuno . .”’ enshrines the eulogy of Chandra-loka. The gist of 
this text is that Soma, who serves all the heavens, served the 
Chandra-loka which is beyond the Surya-loka itself. Different 
upanishads give diverse accounts of this Chandra-loka. But in 
order to make it clear that it is the highest world, transcending 
all material worlds, Sayana explains that it is present beyond 
the Surya-loka (Surya-lokasyopari-vartamane), Even in this 
passage the term ‘Turiya’ is used to designate the highest 
world described as Chandra-loka. In short, the attribute 
‘Turiya’ has been repeatedly used in Rk passages to refer to 
and designate eternal reality transcending all material worlds, 


But although the turiya or the final fourth part in all these 
foregoing accounts is said to excel and transcend the other 
three, it should not be understood as something different from 
them. The description merely means that the same cosmic 
principle pervades all the material universe and, at the same 
time, transcends it and lives beyond. As the Purusha-sukta text 
says, the same Supreme Being embraces the entire universe and, 
having transcended the universe, stands ten inches beyond, It 
is needless to state that the ‘ten inches’ referred to here is 
merely figurative and symbolic. The significance of the descrip- 
tion is that the eternal reality is immanent and all-pervasive 
and, at the same time transcendental. 
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That being who dwells in the lotus of the heart and who 
is the consumer of the food that is eaten is himself the 
consumer of all; he is Time, he is Aditya, the Divine Cosmic 
Light. All-pervading space, extending limitless in‘ all directions, 
is the lotus of the heart. The four principal directions and 
the four sub-directions are the petals of this lotus of space. 
The Atman dwelling in the lotus and Aditya dwelling in the 
Heavens are situated face to face, This great truth must be 
Contemplated with the aid of three mystic terms ‘Bhuh’, and 
*“Bhuvah’ and ‘Svah’; of the mystic symbol pranava which has 
the form of the sacred triple letter Om; and of the recitation of 
the Gayatri mantra, tat-savituh-varenyam, in the form of 
Savitri. Such is the injunction of the Rk and other texts.57 


The differentiation, Bhuh, Bhuvah and Svah is a 
description of the nature of Pranava and Gayatri, even as it is 
of the Light of all lights, namely, the Brahman. It is only for 
purposes of practical convenience that the division and 
differentiation of the Brahman as the end to be attained and 
the Gayatri and Pranava as the means for such attainment is 
made in these texts. But the Sruti unambiguously declares 
that the truth to be grasped is that, in the real sense, the end 
to be attained and the means to be adopted towards that end 
are one and the same thing, and not two different things, 


The important point to be noted, therefore, is that to 
realise the supreme reality, the transcendental cosmic light, the 
means to be adopted should also be the same supreme reality, 
Like end, like means. This means assume the form of 
meditation. What, then, is the nature of the supreme Light, 
the highest reality, which is the end to be attained, and what 
is the nature of that Light which is the means, namely, Pranava 
and Gayatri? What is the procedure and form of the meditation 
to be adopted for the realisation of the Supreme Light? Finally, 
can it be stated that the same great mantra, ‘tat-savituh...’ 
comprehends the end to be attained, the means to be adopted 
and the meditation to be pursued as well? These are the 
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questions which have now to be examined by way of concluding 
this inquiry. 


In the early part of this work a relatively detailed account 
is given of the three worlds which are the abodes of the three 
Spheres of Light, Agni, Vayu and Aditya, The appropriateness 
of the attributes ‘Kesin’ and ‘Trayah-Kesinah’, describing the 
nature of the Cosmic Light, the Lord of the Cosmos, is also 
discussed in considerable detail. Sruti texts like ‘Yatra- 
jyotirajasram’ (IX. 113. 7) also contain the eulogy of the Brahman, 
the Supreme Light. These texts convey the fact that the 
Brahman abides in the three worlds called, Bhuh, Bhuvah and 
Svah, And he manifests himself in three forms, namely Agni, 
Vayu and Aditya. Alternative names are also employed to 
designate these three forms of the Brahman. Some worship 
the Brahman as Agni, Vayu and Aditya, while some others 
worship him as Kala, Prana and Anna, and still others adore 
him as Brahma, Rudra and Vishnu.®? 


Many Sruti texts declare that, just as the Para-Brahman 
who is the Paranjyoti has taken the forms of Agni, Vayu and 
Aditya, even so Pranava compounded of Vyahrtis or mystic 
words manifests itself as the three worlds, Bhuh, Bhuvah and 
Svah which are the abodes of Agni, Vayu and Aditya. Thus 
the Srutis are of the definite view that pranava is the Para 
Brahman Himself not a thing different. The Upanishads too 
describe that the Para Brahman, as Pranava, assumes three 
forms and is designated and known in three different ways in 
accordance with time, place and form. It is also explained in 
the Upanishads that the Pranava itself is eulogised as the Para 
Brahman by the Gayatri in its Savitri form. From _ these 
discussions emerges the fact that Gayatri composed of mystic 
sound symbols and Pranava also compounded of mystic sound 
symbols are mere differentiated names of the same principle, 
namely the Brahman, 


The mystic utterance Om, called the Pranava is the very 
soul of the Brahman whose form is light and whose name is 
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Aditya. The ingredients of Pranava are three sounds, a,.¢ 
and 9g. These sacred symbols are the warp and woof that 


form the fabric of all the worlds, Hence the Cosmic spirit 
Aditya should be worshipped as Pranava. 


Pranava the embodied form of the Brahman has three 
modified manifestations, which may be called his organs or 
component parts. The following Table gives these modified 
forms of the Pranava, 


Feminine Masculine Neuter eee 
1. Agni Vayu Aditya Radiance or Light 
2. Bramha Rudra Vishnu (Cosmic) Lordship 
3. Garhapatya Dakshinagni Ahavaniya Form of sacrifice 
4. Rk Yajus Sama Form of Knowledge 
5. Bhuh Bhuvah Svah Form of words 
6, Past Present Future Form of time 
7. Prana Agni Surya Form of Might & Vigour 
(or Energy) 
8. Anna Apah Chandramah Form of Development 
(or Growth) 
9. Buddhi Manah Ahamkara Form of Consciousness 
(or Sentience) 
10. Prana Apana Vyana Form of Life (or Vitality) 


The components of the Brahman are the components of 
Pranava. Hence it is that the Brahman should be meditated 
and adored as Pranava. The entire universe is the embodied 
form of the mystic particles which compose the Pranava, It is 
for this reason that the Brahman should be contemplated 
and worshipped by means of the Prayerful mantra ‘Tat 
Savituh....’, dedicated to Him in his form and designation of 
Savita, 


Two points deserve to be noted in these descriptions, 
First, it is declared that all the three worlds, the earth, the 
skies, and the all-high Heaven were all created by the utterance 
of the mystic particles, Bhuh, Bhuvah and Svah, Second, 
it is enjoined upon us that, for this very reason, the 
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pursuit of the Brahman should be made by means of the same 
mystic particles, Bhuh, Bhuvah and Svah, 


What is the mode of seeking to realise the Brahman by aid 
of these mystic utterances? The mantras first give a graphic 
description of the Brahman before and after Creation in order 
to enable the seeker to concentrate on the object of his 
meditation. It is stated that in the beginning, the universe was 
formless and undifferentiated. The Supreme Being, who is the 
eternal reality, assumed the form of prajapati, the Creator, 
performed penance (that is to say, conceived in his imaginative 
vision the image of the universe He willed to create), and then 
gave form to the Universe and differentiated all its objects, 
The newly-created universe was the material, embodied form of 
Prajapati. Aditya loka, the highest Heaven was the head and 
crown of the Creator’s body. Antariksha or the lower Heavens 
was his navel (i.e., the centre of his body), And the earth 
was his feet. His form of Aditya, the Primeval Light, was the eye 
which was the instrument of His observation, In other words, 
Prajapati, as Aditya or the Divine Light, surveyed all His 
creation, | 


_If this sublime image is first formed in the seeker’s mind, 
then the procedure for the realisation of the Brahman can be 
easily grasped. The Rk mantra says, “Tat savituh—varenyam 
iti- asau—va—Adityah—Savita ..... ahuh-Brahmavadinah”’, 
The first step, it is here pointed out, is to realise that the object 
to be worshipped is the radiant light of Savita. Savita is none 
other than Aditya who dwells in the highest Heaven, the abode 
of Light. He who is after self -realisation must first understand 
the nature and form of Savita and then set about his task of 
attaining Him, 


The second step is indicated in the mantra “ Bhargo-— 
Devasya — dhimahi — iti - Savita- vai- Devah ..... . iti- ahuh- 
Brahmavadinah’’, Savita Himself is the Para Brahman, 
Therefore let us endeavour to realise His ‘Bharga’ His ineffable 
effulgence, And, concentrating on that, let us contemplate 
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Him and, through communion, let us attain Him, Such is the 
injunction of the text. 


The Brahmavadins, the Knowers of the Brahman, have 
declared, the Maitri Upanishad goes on to explain, that the 
final step is to pray to the Savita for His own grace and 
guidance, .May the Savita grant us the power to know Him! 
May He grant us the Spiritual consciousness to realise Him! 
For only by the grace of the Supreme Lord can we _ succeed 
in the endeavour to know Him and attain Him. He is the 
means and He is the end too. This is the interpretation of the 
Rk texts given by the Maitri Upanishad. 


~ The Mandukya declares, ‘‘Sarvam- Om Kara-—eva’’, “All 
is but Om Kara’? Commenting on this, Bhagavan Sankara says, 
All things whatever belonging to the universe that are differentiated 
by form and name and hence bear diverse designations are 
charged with Omkara, And the process of differentiation and 
designation is also Om Kara. The Para Brahman too is 
Om Kara, as it is made, known to us in the form of Abhidhana 
and Abhidheya, the name and the named, which are the two means 
to realising Him. The history of the sacred symbol Om, which is 
the Brahman Himself in his Para and Apara manifestations 
(i.e., in his absolute and formless manifestation and his relative, 
embodied manifestation) is itself the means to the realisation of 
the Brahman.” Thus Sankaracharya establishes identity between 
the Pranava and the Brahman.®! 


Taittiriya texts confirm Sankara’s interpretation through 
their ample and elaborate description, —‘*Om-iti-Brahma. 
Om-iti-idam-sarvam .... Brahmaiva-upapnoti”’, says a passage. 
Om (Or Pranava) indeed is the Brahman. All this. (universe) 
is indeed Om. Om is verily the end to be pursued. That is 
why the reciters of the Saman and the Adhvaryus at the sacrifice 
commence their pratigara or auspicious incantation with Om. 
The novice who intends to study the Vedas attains the Brahman 
Himself through the repetition of Om Kara. Om is nothing but 
the Supreme Soul. So it is that, the Paramatman Himself is 
gained by contemplating Om Kara and through its repetition, 
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Immortal and fearless is the nature of Pranava or Omkara, 
The very gods gained fearlessness and immortality by resorting 
to it. .Hence those who realise this fact and resort to the 
utterance of this sacred sound become immortal and fearless, 
Thus the Chandogya eulogises the Pranava,® 


That condition of mind, that kind of meditation and that 
spirit of communion which are essential for the realisation of the 
Brahman are possible only through the beneficial influence shed 
by Pranava, This truth is indicated in the Rk mantra, 
*“Yunjate —- mana - uta-yunjate”, ‘“‘(The seeker) fixeth the 
mind, verily doth he fix it’, How the Pranava can confer 
upon the seeker the condition of mind and spirit leading to 
is explained by means of a figurative illustration, The Pranava 
is a bow, The Atman (i.e., the seeker’s spirit) is the arrow. 
The Brahman is the target. This target should be hit with the 
utmost care and the surest aim, The least relaxation of effort, 
the least little diversion of attention is fatal to the purpose on 
hand. As the arrow is fixed on the target, even so should the 
mind and spirit of the seeker be concentrated on the Brahman, 
It is the bow that is primarily responsible for the success of the 
arrow in hitting the target straight, Even So the Atman is also 
to go straight and get lost in its target of Akshara or the 
immortal bliss of the Brahman, This is by virtue of the bow 
called Pranava which shoots the arrow of the Atman. It is thus 
that Pranava, as the aid and means of meditation resulting in 
realisation, is eulogised.® 


The mystic particles 4, g and q which are the constituent 
parts of Pranava and of Gayatri and which represent the three 
worlds Bhuh, Bhuvah and Svah enable the person who resorts 
to them in his meditation on the supreme being to immerge 
into and be lost in the flood light of Aditya. As the serpent 
casts off its slough and becomes renewed, even does this kind 
of seeker becomes completely free from all sins and thus 
becomes a pure soul, And through the recitation of the Saman, 
he is transported to the world of Brahman, He: attains the 
vision of the supreme soul who is far higher than all the infinite 
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mass of life in the worlds and who dwells in the inmost recesses 
of the heart.® 


He who pursues the Brahman through such spiritual 
meditation and communion gains sway over the earth by the 
aid of the Rk mantras, By the aid of the Yajus he gains the 
lower heavens, By the Saman he gains the Aditya loka, the 
highest heaven, But by the aid of Pranava or Omkara he 
realises that eternal principle which is ageless and deathless and 
fearless, which is peace itself and which is higher than the 
highest, dwelling as it does behind the beyond. Pranava has 
this supreme potency and virtue because it is a principle co- 
ordinating and harmonising Rk, Yajus and Saman, all at 
once. 6 


It has thus been shown that Pranava and Gayatri are of 
Co-ordinate nature and function, From the stand-point of 
practical convenience, it is true that Pranava has been called the 
antecedent and Gayatri the consequent. In other words, a 
certain order in time has been stipulated for purposes of 
recitation, Pranava, in this sense, takes precedence over 
Gayatri. But this time sequence is not indicative of any 
difference either in nature or in function or in status, The 
nature, power and influence of both Pranava and Gayatri are 
the same. 


That Pranava and Gayatri which are the means to the 
realisation of the Brahman are also the forms of the Brahman 
has now been established beyond any ambiguity. It is now 
necessary to turn to the examination of certain other questions 
relating to Pranava and Gayatri. The vyahrtis or mystic 
particles are, we have now learnt, the diverse world— 
manifestations of the para Brahman designated as _ Savita. 
They are also the common constituents of both Pranava and 
Gayatri. But what is the nature of these vyahrtis? How many 
are their diverse forms? And how can they be used as the 
instrument in the process of that spiritual meditation which is 
informed by and infused with the spirit of Pranava? 
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The Maitri Upanishad gives an account of how the mystic 
constituents of Pranava, #, g and q become transformed and 
differentiated into male, female and neuter forms. Even the 
Taittiriya gives the same sort of analysis and classification with 
some little variation. But the analysis given in the Taittiriya 
has been regarded as of greater value from the standpoint of 
the efficacy of spiritual meditation, Bhagavan Sankaracharya 
has also ascribed the weight of a greater spiritual authority to the 
Taittiriya classification and has explained it in elaborate detail. 


The mode of contemplation for the inward pursuit of the 
Brahman as represented by the Vyahrtis, through which can be 
attained Svarajya or identity with the self-refulgent Brahman, is 
thus laid down, To begin with, it must be clearly and firmly 
realised that Bhuh, and Bhuvah and Suvah are the constituent 
Vyahrtis, It must be recalled and pondered over that the sage 
Mahachamasya discovered for himself the fourth supreme 
vyahrti® called Mahah. For the recollection of the seer is an 
essential part of the seeker’s contemplative quest. This fourth 
Vyahrti, designated Mahah is itself the Brahman. It is the all- 
pervasive Atman. All the rest are but part and parcel of it. 


The Atman himself is the supreme particle, the Maha- 
Vyahrti called Mahah, Aditya, Chandra, Brahma and Anna 
are his constituent parts, The earth and other worlds, all the 
gods, the vedas and the pranas or vital principles are pervaded 
by the Atman represented by the particle, Mahah. Thus all 
these are the ingredient parts of Mahah. The mantra, 
*“Anganyanya Devatah”’ speaks of the Devatas or the gods as 
parts of Mahah. But this should be taken only as an illustrative 
description of Mahah rather than an exhaustive description 
(upalakshana). The gods are mentioned as the best instance 
of the constituents of Mahah, All the substances composing 
the universe or contained therein and pervaded by the Atman 
are included in Mahah. 


This fact is borne out by the mantra, “ Taa-vaa ~etah- 
Chatasrah — Chaturdha’’, ‘‘All these four are composed of, and 
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resolvable into, four parts.” Thus Bhuh is made up of the 
earth, Agni, the Rks and the vital principle, Prana, Bhuvah 
comprises Antariksha, Vayu, the Saman and Apana. Suvah ‘is 
composed of Dyu-loka, Aditya, Yajus and Vyana. But Mahah 
embraces: 


(i) Aditya. It is through Aditya that all the worlds grow 
and become big. 


(ii) Chandra, It is through Chandra that all the heavenly 
spheres of light grow great. 


(iii) Brahma. It is Brahma who is primarily responsible 
for the development of all things. 


(iv) Anna, It is Anna which is the cause of the existence 
and growth of all beings. 


He who thus realises the nature of the four Vyahrthis has 
indeed realised the nature of the Brahman Himself. Hence all 
the gods are said to serve him. The Taittiriya says, ‘‘ Chatsrah — 
chatsro— Vyahrtayah ...balim - avahanti,” “ These vyahrtis are 
four, each having four elements, He who has known them has 
known the Brahman, Ali the gods fetch for such a person 
( every ) blessing,”’ 


The next thing to consider is the mode of approach to be 
adopted by the seeker in order to realise the Brahman of whom 
all the other gods of the three worlds Bhuh, Bhuvah and Suvah 
are but parts. The Taittiriya says that the supreme being 
dwells in the inner heaven of the heart. He is manomaya, the 
quintessence of mind and spirit; amrita, immortal, and 
hiranmaya, the being of golden effulgence. The seeker who 
contemplates this being within him becomes thereby established 
in the Agni known as Bhuh, in the Vayu called Bhuvah, in the 
Aditya termed Suvah and in the Brahman denominated by the 
supreme particle, Mahah. He attains Swarajya, indentity with 
the supreme self. He becomes the lord of mind. He gains 
mastery over all forms of speech, over all senses like sight and 
hearing and over all types of Vijnana, knowledge informed by 
truth. Above ali, he becomes one with and indistinguishable 
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from the Brahman himself, inasmuch as he is established firmly 
in the Brahman whose body is all space, who is the informing 
spirit of all things, who is the thrill of all life, who is the bliss 
of all mind, who is the inexhaustible fountain of peace and 
who, above all, is the very spirit of immortality, 


Reposing in the Vyahrtis with the feeling of being himself 
the Atman, the seeker at last becomes the Brahman himself and 
attains the bliss of such union, He is then the king of all. As 
the Brahman is the lord of all gods who are part of him, this 
realised seeker is also the lord of all. 


Since such a seeker becomes joy itself, since he gains 
eternal peace of mind and since he becomes deathless, the 
Taittirya enjoins upon Prachinayogya, the worthy disciple 
of antiquity, to pursue the Brahman by spiritual contemplation 
of the Vyahrtis. 


Thus the Srutis have sung the praise of the Pranava and 
Gayatri as the direct instruments for the realisation of the eternal 
cosmic spirit in as much as they are composed of the Vyahrtis 
and hence pervade all the worlds symbolised by these mystic 
letters. Just as the sublime Gayatri is eulogised as the potent 
principle that sings as well as protects, even so the pranava 
represented by Omkara has also been similarly eulogised. ‘‘Om 
—iti- etat -aksharam — udgihtam - upasita. Om—iti—hi-udgayati,”’ 
says the Chandogya. The text commands that the sacred word 
Om which is also the song sent up (to the Brahman) should be 
contemplated with inwardness of soul, Om sings of the Cosmic 
Principle called the Brahman and thus gives Him its musical 
praise. Indeed, the all-pervasive Brahman Himself abides in this 
udgitha, song lifted up to the All-High. 


The Udgitha is Pranava and Pranava Udgitha, And Aditya 
Himself is Udgitha the Pranava too, The supreme being who 
dwells in the heart is in the same form there as Aditya or the 
Brahman who is otherwise known as Pranava or Udgitha.®’ This 
is how the Chandogya describes the synonymous significance of 
these terms. It goes on to add that, just as the transcendental 
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principle disports itself in the Aditya loka in he: theemaofssone, . 


even so does the same principle dwelling it the eart also * 
disport itself as song and is known by the sale name, What 


all this amounts to is that the supreme deity who, assumes’ this” 
musical form must be contemplated and soughtsafter “only 


through Pranava and the sublime mantra, Gayathri, which are 
musical in form and whose function is to preserve the 
cosmos,® 


Thus the aim of the Gayatri mantra, preceded by the 


repetition of the mystic term Om or Pranava, is to meditate 


upon the unique radiance of Savita as a means to realising Him. 
For, as all the foregoing accounts have repeatedly revealed, that 
eternal principle, which creates all this universe, through which 
all existences that are created are able fo live and in which they 
are all, at the time of the great dissolution, become absorbed 
is describable synonymously by the terms Brahman or Savita. 
And all these accounts agree on the second fact that the reci- 
tation of Gayatri, preceded by Pranava, is the best means to 
the attainment of the knowledge of the Brahman, 


The Literal Explanation of the Gayatri Mantra with 
comments thereon ; 
The text of the Gayatri is - “‘ Tat —savituh - varenyam 
Bhargo - Devasya — dhimahi — Dhiyo — yonah = Prachodayaat”’. 


Tat: 

In interpreting this mantra,® two different grammatical 
relations are suggested for the word ‘Tat’. Some take it as the 
epithet of the word ‘Savituh’ and others have considered it 
the attribute of ‘Bhargah’. Despite this divergence, both the 
interpretations amount to the same thing. 


If ‘Tat’ is related to ‘Savituh’, then since the noun 
substantive ‘Savituh’ in gentive singular, ‘ Tat’ would come to 
have the singular meaning ‘Tasya’, The relation of the words 
would thus be -— ‘ tasya— devasya — Savituh - Bhargah etc.’ ‘the 
radiance of that (Supreme) Deity Savita’, Or ‘Tasya’ by itself 
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would mean ‘ Brahmanah’, ‘Of the Brahman’—For the term 
‘Tat’ itself denotes the Brahman,” For in interpreting the 
colophon at the end of every adhyaya or chapter of the Bhagavad 
Gita, Sri Ramanuja says, ‘Tat -Sabdo—hi - Brahmavachi - — 
Prasiddhah”, ‘‘It is well known that the term ‘Tat’ 
itself means the Brahman’’. And Sri Sankara, in the same 
context, comments, “‘Tat — iti - Brahmabhidhanam — uchcharya’”’, 
“having mentioned the designation of the Brahman by the 
usage of the term ‘tat’.’’ Again, numerous are the passages 
of the Upanishads where the term, ‘Tat’ is used as the 
equivalent of the term ‘Brahman’. Among these the most 
famous passage is— ‘Tat~twam-—asi, Svetaketo’. Here, 
as all interpretations agree, ‘tat’ is the Brahman, ‘twam’ 
means the individual soul, Hence the mantra ‘Tat — twam - asi’ 
means ‘Thou art That’ and thus it identifies the Jiva with the 
Brahman or the Individual with the Supreme Soul, 


Everywhere, the term ‘Tat’ denotes the Supreme Being, the 
Brahman who is All— Knowing, who is of true will and who 
is the cause of the cosmos. Passages such as ‘*Tat —aikshata....” 
also bear out the foregoing interpretation. For there too ‘tat’ 
stands for the Brahman. In the Chandogya, the passage 
‘**Tat — jalan —iti....’’7! has been called the “‘Tat— Kratumaya’”’ 
passage, that is to say, the section dealing with sacrifice (s) to 
the Brahman (or of the Brahman), The Taittiriya texts, 
‘Om - tat — Brahma,”’ “Om - tat — Vayuh” and “Om -tat-— 
Atma’”’ also express the same truth, namely, that ‘Tat’ means 
the Brahman, 


Hence in the text of the Gayatri mantra too, since the term 
‘Tat’ is synonymous with the Brahman, it has been used as the 
attribute of Savita, the Para Brahman, So ‘tat-Savituh’ should 
be understood as ‘tasya — Savituh’, ‘belonging to that Savita, the 
Brahman.’ This is one view. 


The second view is that the term ‘Tat’ is the epithet 
describing ‘Bhargah’. Bhatta Bhaskara, commenting on the 
Gayatri mantra which is quoted in the Taittirlya Aranyaka, says 
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that the mantra has been interpreted in the section ‘Sam- 
pasyami....” of the Taittiriya Samhita. Then he proceeds to 
the interpretation of the text of the Gayatri mantra. There is a 
slight difference between the Aranyaka and Samhita inter- 
pretations. In the first the commentator considers the term 
‘Tat’ as an epithet of the term ‘Bhargah’?? and describes this 
as the radiance of Savita, the Creator of the Cosmos, which is 
known to and is to be worshipped by all the worlds. But in 
the interpretation of the Taittiriya Samhita Passage, he expresses 
the view that ‘Tat’ should be related to ‘Savituh’ and so should 
be understood as “Tasya Savituh’’, “of the Brahman, namely, 
Savita,”’ 


This difference in the interpretation of the two passages is 
not one of substance, after all, The meaning of the mantra, 
as a whole, is not altered whether the first or the second 
grammatical order is construed as preferable, 


In the texts like ‘Jyotisham - Joytihi’, the Brahman is 
identified with Light itself. The whole discussion thus imports 
that the same supreme principle is denoted by two different 
names. Hence if the term ‘Tat’ is related to ‘Savituh’, it would 
mean ‘Tasya-—jagatprerakasya Savituh’, ‘belonging to that 
Savita who is the Creator of the universe’, But if it is related 
to the term ‘Bhargah’ then it would mean ‘Jagatprasiddham - 
jyothi’ ‘the Light that is known to the whole universe’. 


Savituh: 


What the term ‘Savitr’ denotes has been described in the 
foregoing discussions and it has been shown that the Para 
Brahman Himself is termed .‘Savitr?. One way in se 
‘Savitr’ has beer explained as that Aditya Himself is ‘Savitr’, a 
he is the generator of the rains which bring content and joy to 
all the worlds, 


The formula ‘‘Sauti - sakala ~ sreyamsi’’, “‘He confers (upon 
the worshipper) all blessings,” brings out the significance of the 
term ‘Savitr’ is yet another way, Thus the term ‘Savitr’ can 
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be interpreted in diverse ways in accordance with diverse 
derivations. 


Varenyam: 


The Rk Samhita shows how Savitr is ‘Varenya’, the Being 


fit to be aspired after and sought, fit to be pursued and chosen, 
fit to be attained, 


Savitr, the Arch-Poet (and Creator) embraces and wears in 
His own being the configurations of all the worlds, It is He 
who procreates all species of creatures, bi-ped and quadruped 
or other, and who confers upon them all things auspicious, It 
is He too that makes all creatures instinct with consciousness, 
Hence it is that He is Varenya’ fit to be elected for adoration 
and fit to be attained. 


This description corresponds closely to the eulogy contained 
in Upanishadic utterances like “‘Tasya — bhasa — sarvam - idam — 
vibhati’’, “It is by His Light that all this (Universe) is illumi- 
ned.’ The Upanishads also declare that Savitr Himself is the 
lord of all the affairs of the Universe, He is the Protector and 
Guardian of the whole Universe. He is the Prime cause of the 
creation, maintenance and dissolution of the Universe.7? Thus 
Savitr has been shown to be the Supreme transcendental deity. 


Other Upanishadic utterances like “‘ Devaya Savitre Satya- 
prasavaya”’ describes the nature of Savitr in more elaborate 
detail.75 Savitr, who inspires consciousness in all creatures, at 
first composed his mind and willed to give birth to truth, Then 
he spread the radiance of Agni over all cosmos. It is for this 
reason that the Sruti text enjoins, “‘ Yunjate- mana - uta- 
yuryate-dhiyo-Vipra Viprasya - brhato- vipaschitah,”’ Bent is the 
mind and fixed indeed are the intellectual powers of that person 
who, having observed well and widely, is the knower ( of 
Reality).”’ In other words, in laying down the mode of seeking 
to attain the supreme being who is the cause of the Universe, 
-the mantra declares that this cause is Savitr, manifesting himself 
as the Divine Light, | 
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It is also declared that Savitr is reverenced in the highest 
degree by the whole universe just because it is through Him 
that all blessings sought after are obtained by His grace alone 
and because He, in the form of Light, is the most sacred 
Being. He is the soul of the Universe, He is Truth, He is the 
abode of enjoyment, bliss and peace. Hence the only object 
fit to be heard of, borne in mind and meditated upon is this 
Divine Light, 


Bhargah: 

‘Bharga’ denotes that supernal Light of Savitr which is 
worthy of quest, pursuit and attainment. It has been so named 
because it destroys ignorance, sin which springs therefrom and 
Sorrow that springs from sin. The Maitri Upanishad explains 
the significance of this term thus :— 


(1) ‘*‘Bhah’ means radiant ray, Aditya’s light has been 
called ‘Bharga’ because its movement is in the form of such 
rays and because his all — pervasiveness is due to this movement 
of the rays, This is one interpretation,” 


(2) The Brahmavadins hold the view that it is Rudra who 
is called Bharga inasmuch as He dissolves the Universe.” 


(3) Another interpretation seeks to reveal the mystic 
significance of all the three letters, Bha, ra, and ga coalescend 
in the word ‘Bharga’-(i) ‘Bha’ stands for ‘Bhasayati’; it 
signifies that Savitr illumines all the worlds by his unparallelled 
radiance; (11) ‘Ra’ stands for ‘Ranjayati’, it signifies that Savitr 
delights. all the worlds and makes them happy by His sat - 
chit —ananda nature (or by virtue of His being Existence — 
Consciousness = Bliss); (iii) ‘Ga’ denotes both ‘Gachchanti’ and 
‘Agachchanti’; it signifies that it is in the Para Brahman that 
all existences, whether in the state of dreamless sleep or at the 
time of dissolution, become lost, and it is from Him too that, 
as the time of waking, whether from sleep or the unmanifest 
state, all existences emerge,78 


Thus the Para- Brahman is the Supreme Being in whom - 
all the three elements ‘Bha’, ‘Ra’, and ‘Ga’ have become 
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fused togeher and He it is that harmonises all. It is for this 
reason that He is called ‘Bharga’. 


Other commentators interpret ‘Bharga’ as ‘Radiance’ or 
*“Food’ or ‘Wealth’, These interpretations too are true and 
have to be adopted in different contexts, In the present 
context, however, they tend to narrow down the significance of 


the term ‘Bharga’. Hence a wider significance is to be 
preferred, 


Devasya! 


Savitr is called ‘Deva’ because he dwells in the All-High 
Heaven, because he is the ‘Shining One’, and because His is 
a sporting nature.7? In other words, this attribute is an 
appropriate description of Savitr because He delights eternally 
manifesting His joy in sport (the sport of creation, maintenance 
and dissolution of the Cosmos), or, indeed, because He is 
joy itself. | 


The Srutis have declared that this Being who is joy itself 
has Moda and Pramoda for his two fortnights. In other words, 
He manifests His Bliss in enjoyment and more enjoyment in the 
two fortnights (of the month), That is to say, eternal joy, 
revealed in eternal sport and enjoyments, is the nature of the 
Para Brahman, It is this unique characteristic of Savitr that is 
denoted by the term ‘Deva’. 


Other texts like ‘Brahmajajnam - devam —idyam viditva’, 
‘Atmaratihi, Atma - Krida yasya — visva — upasate’ also eulogise 
this blissful nature of Savitr. 


~ Dhimahi tr 

‘Dhimahi’ has been explained as ‘Let us contemplate or 
meditate upon’ or as ‘Let us bear (His image) in mind.’ In 
other words, the term ‘Dhimahi’ signifies that we should ever 
bear the image of Savitr in mind as the one object fit to be 
contemplated and meditated upon. The need and the value of 
meditation has already been discussed in detail, So Savitr should 
be realised only through the process of spiritual meditation. 
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The Taittiriya Upanishad commends as the means of realisation 
that kind of spiritual meditation and communion in which the 
seeker vows to cross all the limitations of the worlds of oppo- 
sites and, having realised the Brahman, himself to become one 
with and indistinguishable from the Brahman - ‘“‘Aham — visvam 
...Suvarna jyotihi’’, The mortal becomes immortal by virtue 
of this meditation instinct with the knowledge of the Brahman. 
As Aditya shines in the heavens, so cons he shine with the 
divine radiance of the Brahman. | 


Dhiyah : 

‘In order to attain the sense of identity with the Brahman, 
two things are indispensable — (i) the knowledge that the self 
and the Brahman are indeed one; and (il) the act of meditation 
through which alone the sense of union can be achieved, The 
Gayatri embodies the prayer that Savitr may inspire in the 
seeker that ‘Dhi’ which gives him both these requisites of self- 
realisation, ‘Dhi’ here means both discriminating sense, the 
power of the intellect illumined with the light of the soul, and 
the power of action assuming the form of spiritual meditation 
and leading to realisation, to the sense of oneness with the 
Brahman, Prajna, or knowledge is necessary because only 
through it can Avidya or ignorance can be destroyed. And 
this Prajna can be attained only through the Karma of upasana 
or through the act of seeking the Brahman through contem- 
plation. Thus:there is no inconsistency between the two inter- 
pretations of the term ‘Dhi’ given above, On the contrary, 
the two hold together as knowledge and action are comple- 
mentary and interdependent. Nor would it be an error to 
interpret ‘Dhi’ as praise, inasmuch as the act of meditation on 
_ Savitr involves his praise, | 

Right action, Right knowledge and Right Praise are all 
one. The co-operation of knowledge and action, if not their 
identity, is described in the Taittiriya Upanishad in the passage - 
“Vijnanam yajnam tanute ... Brahma jyeshtham — upasate,’’ 


Knowledge assumes the form of sacrifice, It also assumes 
the form of all other righteous acts. All the gods pursue and 
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adore knowledge, which itself is the Brahman, The Atman 
who is informed with and charged with Vijnana or knowledge 
is the Brahman Himself, it has been declared, But in order to | 
attain to that state of realisation in which the Brahman is seen 
as Anandamaya, Bliss itself, not merely Vijnanamaya or 
knowledge, the act of meditation instinct with the knowledge 
of the Brahman as the object sought is necessary. So it is that 
in the Gayatri the term ‘Dhi’ compounded of all the three 
elements jnana, karma and dhyana or knowledge, action and 
communion has been employed to emphasise the importance of 
that spiritual meditation, which is an act of the God-charged 
soul, dwelling in bliss upon the Brahman. The prayer embodied 
in the Gayatri is-may Savitr inspire us and prompt us into 
this act of meditation. 


Yah: 

One interpretation of the term ‘Yah’ is expressed in ‘“‘Yah 
~ Savita-—Suryah’’. The significance is- May He who is the 
Surya known as Savita inspire us! Alternatively, ‘‘Yah — iti- 
lingavyatyayah — yadbhargo - dhiyah — prachodayat — tat - 
dhyayema -— iti- samanvayah”’ says Sayana. The burden of this 
interpretation is that we must meditate on that Bharga or that 
divine radiance of Aditya which inspires us into the act of 
meditation filled with knowledge. It is also suggested that the 
term ‘Yah’, undergoing a change of gender, indicates the 
Brahman direct—-‘‘Tasya — yat-—Sabda nirdishtasya — atmanah — 
svarupa bhutam-— Param Brahma -—tatsavituh -ityadi padaih 
nirdisyate.” The term ‘yah’ points to that Atman whose 
essential nature is the Para Brahman described by such terms 
as ‘Savituh’, By this comment Sri Sankara has interpreted 
‘Yah’ as signifying the Para Brahman Himself. 


Nah: 

‘Nah’ means ‘to us’, The use of this term apparently 
suggests that the Brahman and the Jivas are different entities. 
Some hold that, although in reality there is no difference between 
the individual soul and the supreme soul, this mistaken sense 
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of difference is born in the individual owing to his ignorance 
springing from his physical nature. So, the commentators say, 
the prayer uttered in the Gayatri, differentiating between the 
individual and the supreme soul asks, ‘“‘To us who are different 


from thee, grant thou that sense and will which is the means 
to their pursuit and attainment,”’ 


Prachodayat : 


*Prachodayat’ interpreted as ‘Prerayet’. The significance 
of this term is— May Savitr inspire in us the right sense which 
prompts us to right action, In other words, the prayer here 
uttered is that Savita may grant us the power to realise the 
nature and virtue of his divine radiance by the performance of 
the right action inspired by the right knowledge. The impor- 
tant point to be noted about this prayer is that it is made 
perfectly clear that, without the grace of the Lord, it is 
impossible to attain the fruit of knowledge, The Lord says to 
Arjuna in the Gita, ‘‘Maya prasannena tava — Arjuna —- idam 
rupam param darsitam atmayogat,”’ “‘O Arjuna, it is I who, being 
_ pleased with thee revealed to this transcendental form (of mine) 
by my (power of) yoga.’’ Thus the Lord Himself makes clear 
to Arjuna that it is by His grace that Arjuna was able to see 
the Lord’s Cosmic form. The Katha Upanishad also says, 
«“Nayamatma pravachanena labhyah na medhaya na bahuna 
srutena yam-—eva—esha vrnute tena labhyah tasya esha atma 
vivrnute tanum svam.” “This atman is not attainable by 
learning or the power of intellect, Neither is He to be attained 
by hearing the Srutis (or the Vedas) a great deal. He is 
attainable only by him whom this (Atman) Himself chooses, 
To such a person Atman fully reveals His form.” Here again 
it becomes clear that it is only the Lord’s chosen ones that 
receive His grace and it is only by his grace that they can gain 
Him, The mantra of the Rk Samhita ‘“‘Agne naya....’ also 
prays to the Lord for His own gracious guidance in order to 
attain Him, Even so, here in the Gayatri mantra, also 
although the means to the attainment of Savita’s Bharga are 
first stated to be the individual’s own endeavour through 
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meditation inspired by knowledge, it is finally stressed that the 
most important means to the realisation of the Brahman is His 
Own grace, It is He alone who can grant us the power and the 
will to seek Him and it is only if He wills that we can find 
Him through our endeavour. Without His will not a blade of 
grass can stir, 


Winding up, it may now be stated that the ultimate good 
to be gained by man is-—first the knowledge of that Divine 
principle which has transfigured itself into the universe and has 
manifested itself in an endless variety of forms and names; 
which, permeating the universe, is still beyond it; which is the 
cause of all opposites as well as the force harmonising all 
opposites; and which above all, is, in its original essential 
nature, the Light of all lights, And second, the ultimate ideal 
to be attained by man is to become Kratu-maya or sacrifice - 
charged through the spiritual communion in quest of that 
divine principle which is described in the Rks which dwells in 
the highest Heaven, which is too profound and mysterious to 
be grasped by the mere understanding; and, through such 
communion, it is the highst duty of man to acquire that very 
divinity which he is seeking to know and realise, 


This is the greatest blessing to be sought for and attained. 
Such is the message of all the Vedic seers who have ‘seen’ the 
significance of all the great mantras like Gayatri through their 
own penance and self - realisation, 
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26. Inthe Madhu-Vidya prakarana of the Brhad Aranyaka 
Upanishad the RK Samhita verse “Rupam rupam pratirupo 
babhuva” (IV-47.18.) is cited to illustrate the monistic view of 
reality. But the RK Samhita verse “ Rupam rupam maghava 


bobhaviti” (ILI 53.8. ), addressed to Indra also eulogises the 
same reality. 


At the end of the same aided, there is the prayer —“ Palem 
Dhehi .. .. .. baladaasi.” (IIL-53.18.) 


**Q thou Indra, fill our bodies with strength. Fill our sons 
and grandsons, and fill our animals too with strength.” 


In the 47th Sukta of the 6th Mandala, verses. 1} and 12 pray 
for wordly wealth — 


“Hwayami .. .. .. patayah syama.” 


? May Indra, who is rich, grant us prosperity ! May he destroy 


our enemies ! May we thus become possessors of noble strength 
and (beneficial) wealth! 


In another part of the same Sukta, containing the prayer 
mentioned above, we have the verse “ Rupam rupam prati rupo 
bhabhuva ”’, which is a monistic description of reality, 


The 62nd Sukta of the 3rd Mandala contains the verse ** Tat 
Savituh varenyam ...,.. .. ’, Which is again a monistic 
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Light, Param Jyoti. But in:the same Sukta, we also come upon 
the verse “ Somo asmabhyam., .. .. anamiva ishaskarat.” 


The prayer “here uttered is that Soma might confer upon us, 
children and animals wholesome food. 


Again, the Hiranygarbha Sukta, 121 of the 10th Mandala, 
is the Monistic description of reality as the Cosmic Creator. But 
atthe end of it, we have the verse ‘“‘ Yat kamab, te .. : 
patayo rayinam.” ‘Q..Thou Prajapati we prefer thee our 
oblations, for we desire wealth and felicity. May our wishes be 
fulfilled |” 

_ Thus there are a great many passages where the same Sukta 
contains, on the one hand, a monistic description of reality and 
verses addressed to Indra or other gods, eulogising them and 
praying for blessings. To regard the mouistie parts of these 
Passages as ancient and the remaining parts as later insertions 
would seem to be far from right. Nor would it seem proper to 
make such a division of these passages on linguistic considerations, 
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Cc) gq. Zz. I _ 2.5. aay] aja] enes 


/ qangaa .... 
— aafeaifaheag o 


R. V. I-89,10. ° 
afefaai: | 


d) 3.3. 1-5.16. ga aaeag } RV. I-=116-317. 
eye $ 1-410, Ro aloe 


5 
: | agian 
1. BF. W1-125. ... RV. X-90, (qararaea) 


ys 1V~493. ... ag frea: 

3.4.7 Tibs2.10.. x: ; ¥ | fpalaca: 

| od Ge Seam Bey & ere _ faareq 
(faaaagy: ) 


Note by the author: Throughout this book, mantras of the 
RK Samhita have been cited to substantiate some line of argu- _ 
ment in the body of the work. But there may be certain mantras 
herein used for purposes of illustration, which may not be found 
among the cumpilations available at prssent. The mass of Vedic 
texts isrealy almost endless. It would seem presumptuous to 
think that the mantras included among the available compilations 
are the lost word. In this connection, the view of “Professor 
Maxmuller on this point is worth quoting. He says, ‘‘ We have 
no right to suppose that we have even a hundredth part of the 
religious and popular poetry that existed during the. Vedic age.” 
Siz Systems of Indian Philosophy, — P. 41. 


Chapter — | : 
lsat area: fafurtarzate zafuaia j ge PASO Ey 


2 apart fe ayy sar wt fara: | . 
3 7 aly @es9e0 eee sece sane aafamaaiag u | [ -— 45.2. 


3 «a tara fectaaa ea gfreaacqarea. 4 | 
agin afererea ey | 89.11. 


4 ait war at aeaoafa fang tar aa aavayq | IL_199. 


5 agdlaafana aia taageaaal ae arzaea | IlI—6.9. 
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ll 


12 
13 
14 
15 
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: 
ant HEgA aa Asher aa gaat 
weno once onth  coue | HT SANTA ST: I—27.13. 


Q eq sar afea vxaeqht } fsa 


oes eoen ones f X—63.2 


‘Neither in the philosophical hymns nor in the mythology 
are the Gods treated as-existing from all eternity to 
eternity, ‘The Gods are born from Aditi, from the 
waters and from the earth.” Wattis, Cosmology of the 
Rg. Veda. 


alal tararafeaaNay | II—13,9. 
aarat a: faaafrarata Agaat efarg 

aarneqray | II—26.3. 
ar atadt: gal sar azafeaa gu | xX—97, 


aarzar eT frasitarar at az aa a aya | X—129.6, 


Savit fe saa afeavaseaea arte mUTg Te Pyne s: 


cat Zara aay % ag: 1 IX—106.8. 
ATA Sal SaAIAA waz | a. At. IT—12.3.1 
‘eq ed afredt aya” 33. I-5.19. 
ae AT: q.3 I—4.10. 


This fact is clearly and definitely revealed in the dialogue 
between Vidagdha Sakalya and YagnaValkya in the 
Berhad Aranyaka Upanishad — 


Q. OThou Yagnavalkya, how many are the Gods ? 

A. Three Hundred and Three and three thousand and 
three. 

Q. How-many are the Gods ? 

A, Thirty-Three. 


17 


18 
19 
20 


~21 


22. 


1 
How many are the Gods ? 


Three, 


How many are the Gods ? 
Two. 


How many are the Gods ? 
One and a half. 


How many are the Gods ? 
One. 
Who is the One God. 


He is Prana, the vital principle. He is the Brahman. 
And is the Reality. 


DOROROKRSAS 


(Brhad Aranyaka —3.9.2.) 
@ tara afgaia wamad q.3. Il—9.2. 


‘* He said that all these are but the diverse glories of one 


and the same Reality dividing Itself into thirty three 
forms,” 


HAT YAIET WSAIA AFATAIAET JF | 

aes qaaaé vad sea fag: u = gee Saat 161.64. 
| aN an 

aaia aaaa alae sgh: | 


° : A 
4q9t FATA A ayaa WeaaAq || 


mau fe fazeara eg weer fassfa | 
Salea4iay qiaiaaga cag veaug il 
gagagy leq fet fra 

eat Wiaaea safer aaa fa: 


adq eaafraaa aa Tas ezaa | | 
eos cece soos voce I “e 61 By fg 
AMARA TAT aaa te: qHeaa | 


aATKAqgd agalea wa qeq aq | 


23 


24 
25 


26 


27 


28 
29 


30 


ol 
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Expression like faaae ; Te% occuring in the RK Samhita 
Il - 54.8. ; X—129.2., respectively describe the unity 
and harmony that underlie the diversity of the Universe. 


tanaqezr afsar feared: | R.V. IlI—55.19. 


TaNTA T azaeaes faa waht ake aya | 
R.V. X—121.10. 


faaza afta a fafaat ad Zarq faady a ead | 
Gaz wa gaa aad aa cafe faqa fe saa oO 
R.V. ITI—54.8. 


areata Tea aeqead @ sraar afar faxatcear | 
R.V. V—44.6. 


mererata BATA | BU, I—4.7. 


99 


66 aaheagq aie aa aale, osee eces ones 
S.Br. X—5.2,20. 


The Adhwaryus describe Him as Yajuh, because he coordi- 
nates and unifies the whole universe. The Samavedins 
have described Him as Saman since all things are 
contained in Him and have an equal state or states ,,. . 
He is described in diverse ways according to His different 
forms and functions, according to the different attitudes 
with which he is sought and according to the knowledge 
and capacity of different seekers. S. Br. X— 5.2.20. 


** Ya esho-antardityo hiranmayah purushah ” Sayana quotes 
this hymn from the Chandogya Upanishad and explains 
that in this mantra is eulogised the supreme principle 
called the Para Brahman who dwells within Aditya and 
who has been reputed as the golden being. 


‘Seq: ofaqq .... oon RB. V. IV-40.5; K. TI-2.2. 


greg fa. eee = 1-64.46, of X-114.4-5; X-5.1-3, ete. 


32, 
33, 


34, 


35, 
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AMagal Wt wearer a araghedt fats 1 X-31.8. 


The questions asked are — How many’‘are the Agnis ? How 
many the Suryas? How many are the Ushas gods ? 
In reply itis stated “ Eka eva Agnih........ babhuva 
sarvam’’, (8-58=2) 

‘‘ Agni is only one. He himself shines in many forms. The 
Surya, who illumines all worlds is also one. And the 
number of Ushas gods is alsoone. That original source 
from which al! these spring is one principle and no more.” 

The epithets ‘‘ tasya vamasya palitasya hotuh ” describe the 
nature of Prajapati (RK. Sam. 1-164.1). Sayana inter- 
prets the epithets mentioned above as follows :- Vamasya 
— ‘‘Visvasya udgarituh svasatuh”, ‘He who made 
manifest and created the whole universe in the form of 
Brahmanda, the Brahman’s egg. Palitasya —(Svasrshta- 
jagatpalanasya ’’, “‘ He who alone‘is able to proteet the . 
Universe created by himself.” pees 


BITS once ae BTA? .2.. ones (aazaiaaa .... .... Bri, Up. I-2-5. 


Aditi —In the nighantu or glossary Aditi has been included 
among the names of (i) Prithvi, (ii) the names of Vak 
or Speech ; (lii) the names of Go or Cow; and the names 
of Dyava-Prithvi, the Earth and Heaven. 

(Nirukta 1-1, 1-1] and 3-30). 


In the description of the aerial gods or the gods of the 
lower heavens, Aditi has been given a leading place 
-(Nirukta, 11-12). The Nirukta interpretation of the term 
as ‘ Adina devamata’ weveals that Aditi is the mother 
of the gods, There are also certain differences of opinion 
in describing the nature of this deity. 


It is natural and appropriate to define the term ‘ Aditi’ as 
‘Alanghya’, (that which cannot be leapt across ); or 
‘Anati Kramaniya’ (that which cannot be crossed ); 
or ‘Akshaya’ {that which does not wear out); or 
‘Pramanatita’ (that which is beyond all measurement), ~ 
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In other words, many scholars think that Aditi is a 
unique deity far greater than Dyava prithvi, which are 
bound by frontier, having an immeasureable extent and 
presenting the very image of infinity. It is in this form 
that this deity has been eulogised in the RK and other 
Sruti Hymns like ‘ Aditih dyauh’ (RK. Sam. 1-89-10) | 
eulogised Aditi who pervades the Universe. She is the 
source and origin of all varieties of beings like gods of 
the present, past and future. She is indeed the very soul 
of all. 


36. Panchajanah — This term literally means five kinds of 
persons. Some believe that these five are the Gandharvas, 
the Pitrs or manes, the Gods, the Asuras and the 
Rakshasas. Upamanyu and some others think that, in 
addition to the four varnas, namely Brahmanas, Kshatri- 
yas, Vaisyas and Sudras, a fifth group known as Nishadas 
is included in ‘ Panchajanas’. The metaphysical school 
interpret ‘ Panchjanas’ as Chakshus, the eye; Srotra, 
the ear; Manas, the mind; Vak or speech; and Prana, 
the life-force. 


Ten kinds of lokapalas or guardians of the world’s work as — 
the cause of all affairs of the universe. They are sub- 
servient to the Prime cause and carry out its laws. 
Such is the account of the Chandogya — ‘‘ Tasma u ha 

. +. -. dasa santah ”, (Chandogya, 4-3-8). In such 
contexts, the first five refered to are to be understood as 
Agni, Surya, Vayu, Chandra and Udaka. And the second 
five should be taken as Prana, Vak, Chakshu, Srotra and 
Manas. In the RK. hymn “ Uttanayam dasayuktah 
vahanti’’, the term ‘ dasayuktah’ has been interpreted 
inthe same manner as described above. 


All creatures like the gods and men obey and execute the 
will and the regulations of the Cosmic principle and, 
under its command, they perform all the functions of 
the universe. 


37. 


38. 
3g, 


40. 
4}. 


42. 


43. 
44, 


45, 


46, 


47, 


ll 


That the same principle, having willed to create the universe, 
assumes both male and female forms and manifests itself 
in the universe will be explained in detail later on. 

| cf. RV. X-5.7. 


HEAT Tea Fa A qearIAAro yaaa faa | 
qa {zat qv Tar gfyca aadt afgar @ aya |) X-124.8. 


taai yet gisaa: aTHNAT | X-72.2. of X-5.7. 
TMASTEAAITAaAIEATN: WHaiq | Sayana Bhashya. 
“ AazoqHA ; Be sana” Sayana Bhashya X-5.7, 
of “nagagan mda; atagea” gr, g. UI-19.1. 


aeqiaet gfe snare seat fagi afaaeara aeany | 
saat afs afe d gud a g aeia a = arataig |) V-27.11. 
T-164.1. 


“gat Zar aeala afaaear ” 
IV-58.3. cf I-164.38 ; I-35.2.; VIII-48.12; X-81.1. eto. 


agasaat aafafe a gaeugt detent afatanat 
TUAIUA AAt AA Axaalsad Atagqaguaa: awa qfi- 
ala aeayaa vafa || Br. U. V 5.1. 


TARAUMS MAA ANAT aAey VH TT: | 

aenfiegt agufaaage aaataayy IIl-48.4. 

Sq ST aaa atuala ara: Reaaeaca oft cary | 
III-53.8. cf. VIIT-101.3; X-15.14; X-168.4, 


The aim of the Madhuvilya prakarana is to show that, 
since all things in the Universe are mutually beneficial, 
all these, springing from the same source, are not different 
from the source. On the basis of the RK. statement 
‘*Rupam rupam pratirupo babhuva’’, the Brhad Ara- 
nyaka gives a detailed description of the Madhuvidya. 


*‘Tdam Brahma idam Kshatram .... ..ayam atma ”’ 
Br. Aranyaka 2-4-6, ~ 
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The description of the Atman contained in such statements 
as the one quoted above is itself Brahmavidya. All the 

. several acts springing from the Lord bear to one another 
the relation of the benificial and benefited. This is ex- 
plained thus ; 


“Prithvi or the Earth is madhu or honey to all beings. All 
the beings are madhu to the Earth. That Purusha or 
Person (or Being) who is full of radiance, who isimmortal 
who dwells as fate or providence on earth and as the 
Spirit within the body is Himself the entire Universe, 
This Atma is Himself the Para Brahman.” 


Similarly, Ap or water, Agni or fire, Vayu or the wind, 
Aditya or the sun, all the quarters, the moon, lightning. 
thunder, the skies, dharma, satya or truth and the atman 
are all severally as well as collectively honey to all 
existences. And all existences, conversely, are madhu 
to them. ek veal | 


“Sa va ayam atma .... .. atmanah samarpitah”’ 
Br. Aranyaka 3-5-156. 


This Atman is the Lord of all beings. As all the spokes of 
wheel are placcd between the axel and the circumference 
even so are all creatures, all gods, all living beings and 
all indvidual souls contained in this supreme Atman, 

- This truth is expressed in such hymns of the RK Sam- 


hita as 
‘‘Trinabhi chakram .. .. .. tasthuh”’ (1-164-2) 
** Panchare chakra .. .. .. visva”’ (1-164-13) 
‘**Suryasya chakshuh .. .. .. visva” (1-]64-14) 


It is stated in the RK Samhita that Dadhyang atharvana 
taught this principle of Cosmic Unity to the Asvin gods, 
The Brhad Aranyaka has only expanded the idea on the 
basis of the RK Samhita texts. _ 
48. RV I-116; 1-116. 


49. faa ean afegad ef: 1 V-81.2; VII-~41.1-16. 


50. 


53. 
54, 


55. 


56. 


57. 


58. 


59. 


60. 
161, 


62. 
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) ABET 18 


Bi Vt saat Tyas azes ET afr AAMT | 
geal araifa: gee Sad qu Tes eva: TAT 


& 


‘Sara 4 gate Sea aaa agla alara Goatees , 
CC wees MAALRAT THAT 1” 
anf a wanaata aeghte adig a safasaq | |= 185.6, 


The way in which the original cause is described by means 
of the simile of the wheel has been adopted in all the 
Upanishads, For instance, 


“Ara iva .... .. brabma cha” (Prasna, 2-6) 
TG AVA. se es VOsHa (Prasna, 6-6) 

2-2-6, Mundaka and 1-4, Svetasvatara may be quoted. 
aa Atha ga Fated qkhyefa | — -V~13.16, 
grat af asa adie aa oR araeT | I-164.11, 


aie amant fa aga saaat ga aa agfea | 
I-164.14 ef, Bri, Up, II-3.1. etc. 


‘ daaedsfeag waft? at. at. 

Samvatsare, Parivatsare, Idvatsare etc. are its parts, 
gear gat aay fara altege ma ag: | 

faa adlequzaeyeay get F fea zetar | III-56.2. 
faa alaeita, figg fata weataeay Aaa isiqafa | 
azaaed feat agea 98 faafaz araalaafacarg il 1-164.10. 
ae araeacad alee: amiga a aaa aarfa: yu 1-164.13. 
Br. Up. IV 4.16-17. 

feat ara: afiggl saeat war aoe eee faerie | 

aufa 7 vangatty aeghte adtg as afetaq | I-35.6. 
ma satiatiiea zae @ Aat wae Taaceaca: | 

faazai: aaaa: ata wb agafa afta ara VI-9.5, 
agaqiaagat sngiya aAAAAAAZ | : 
gaea ata qe azlea frar SaaTAAAeA arta: IV-58.1. 


63. 


64. 


65. 


68. 
69. 


70. 
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sya: Gal wa ag sqqued & ag vat Gz a7: | 
AM SaUANAI J WAIT AeTeaArAgwaney || —«s [I-55 1. 


aaa qa wife a aeqaney Aa fagat wa satsazafea: | 
aaa vizaagaila aa aca wai aafag fanfa | 
#3. 3, V-15.: 


Sri Shankara explains how the Brihad Aranyaka Upanishad 
expounds the Philosophy contained in the RK, X-121.5. 


Qa aren gfuat a gagi 4a eq: tafe al arate wat 
faata: ee il of Bri. Up. Bhashya III-8,9° 


MA wat wa calag afeaar Far aha faa fare: | 
aeaa Aq feyat aficufe a gulggea ga aAat 5 I-164,39. 


Reiger gla aaaiaia daar ca aeaaaararfs yarfa .... .... , 
@ qaannde: smear aararraeq asaafefa fees 1 


aearged gey seaifzeat waft | aqraag foe 

“Rat tarat "”? &. at, II-2.3. 
mas tari fra: waaay aga | 

Teas A cage {piles X-50.5. 

qe Gl Ta Araead ai MATT | a. @, VI-5,4.2. 


I 115-1 


aeAtealauaeaasalfa: afiaad | 
agar satfaat satfauagiqadsyay |) 


aal aucat faga sutgerate arafer amg | X-114.1. 
mented fay famatcafaferatea qantas faa T-154.2. 


It is declared in these Sruthis that all created beings, all 
existences live and move in (the compass of) the three 
infinitely spreading feet of Vishnu. There are differences 
of opinion about what these foot-steps are and what region 
each compasses. 
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Western scholars have interpreted this description as a 
figurative description of sun-rise, the ascent to the zenith 
and sun-set; that is to say, as the description of the three 
stages of the sun’s diurnal journey. Max Muller, for 
instance, says, ‘“ This stepping of Vishnu is emblematic 
of the rising, the culminating and the setting of the sun.” 
Maz Muller — 8.B.E. Vol. XXXII p, 133. 


From the statements of Nirukta it is learnt that even 
ancient scholars of India like Aurnavabha— (Ni. XII-19) 
have given this very interpreration. For instance, the 
author of Nirukta cites, ‘‘Samarohane Vishnupade gaya- 
sirasi iti Aurnavabhaha ”’ (Nirukta, 12-19), Durgacaarya’s 
explanation of this statement is 


Samarohane —Udayagiravudyan padamekam nidhatte 
Vishnupade —Madhyandine antarikshe 
gaya sirasi —astangirau. 


The Niruktakara explains that the view expressed by Aurna- 
vabha with regard to the Sruti statement ‘‘ Tredha 
nidhadhe padam ”’ is that sun-ris3 represents one step of 
Vishnu, a step placed on Udayachala, the hill of sun-rise 
that, at noon-day, the sun’s ascent in the highest part of 
the sky represents Vishnu’s second step that, finally sun- 
rise stands for the third step of Vishnu, placed on the 
hill of sun-set. Moreover, 

‘‘ Vishnub tridha padam .. .. .. Sakapunih” Ni, 12.19. 


It is pointed out that Sakapuni’s view in the matter is that 
the three steps of Vishnu represent the three stages of 
_ gun’s journey acrosa Prithvi, Antariksha and Dyuloka, 
the Earth, the Air (or the Sky) and the Heavens, Ex- 
plaining this view, Durgacharya says, ‘‘ Parthivognir- 
bhutva prithivyam yatkinchit asti tat vikramate — 
antarikshe vidyudatmana — divi suryatmana’’, In other 
words, Durgacharya believes that the import of Sakapuni’s 
view is that Vishnu in the three forms of Agni, Vayu 
and Surya compasses and crosses all the three worlds. 


TL; 


12. 


13, 


74, 


15, 
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Sakapuni’s view is confirmed by Samhita statements like 
** Vishnumukha vai devah”’ (Taittiriya Samhita, 1-75-4) 
and ‘‘Sa Vishnuh tredha atmanam nyadhatta’” (Taitti- 
riya Samhita, 2-4-123). Itisalso supported by Brahmana 
statements like “‘ Yadveva Vishnuh kraman kramate °’ 
(Satapatha Brahmana, 1-9-3-9). This substance of all 
these descriptions is that Vishnu in the three forms, Agni, 
Vayu and Surya places three steps which encompass the 
three worlds Prithvi, Antariksha and ee the Earth, 

the Sky and Heavens. 


altaifeq aeaar waaz ga a agile aI aay | 
wafaad wal fardisae aat efaitee aja |} II-26.7. 


frat ea qfafiaqaara aha Sarat ganrataezgq | 
qeq Us Gi ah wala Fares eagar freag: yn  —sIV-58.4. 


am: Sfira gar fraad saea® aga os ogy | 
fantat afi ae adifasifataer gz a way 1-164.44, 


aad afgaaad ad |) oafssgfaataa eff aarear | | cena 


gfadtearan: | geqgt agfuataa gfe aarear | aeat- 
raTeqat: | aaa aifawmaat faaraaiq | state 
VAT: Il Nirukta XII-41. 


The term Vasu is used as the designation inasmuch as the 
Supreme Being encompasses and pervades all things. 
Agni is called Vasava because he spreads over all prithvi 
or the Earth. Vayu is called Vasave because he pervades 
all the skies (or all the air). Aditya is also called Vasava 
because he pervades Dyuloka or the Heavens. Thus the 
designation is perfectly appropriate because the Supreme 
pervades and permeates all the three worlds, the Earth, 
the Air (or the Skies) and the Heavens. 


ef. III 56.2. 


76, gz ae satfaat satfauatlaa: seat aafis farar | 


aat cael afig: aaa Tal WATS atfratte i) I-113.). 


17, 


78, 


79. 


80. 


81. 


82. 
83. 


84, 


85. 


86. 


87. 


88. 


89, 


17 


freaar ena daar sat useagees ayer: | 
mmaata fear gamrafa feat faze arg Qat: yy N1-56.8. 


aifeq: StaITIZN TalAIeTA Ale | 


satfaqrardicat waft ar |) Nirukta IT-13. 
vara Usafaraa araara Ta: aE | 
agealy a age aaeg ela a waa: )  Brihaddevata I-68. 


feaeqht saa aX aftaieaaigata aft saa: | 
qalaacg qa anafaeaa Ga awa caret: | X-45.1-4. 
The term Matarisvan denotes all the three forms of Agni. 


qai yat vafa anarfiacaa: qal stad saree | 


aay g afsaraaarant aaa ssi tl X-88.6. 
ER ait faarcg foageqa 1” I-148.1. 
TM ee ee ene 

CAAT BAR: ne eee oe 


STAI BR ABTS ee eee cee ee 
Ro qeepeeal tot elon fers jieds nw? TE-1.1-14. 
“aat & ata waaeaat a arfeaaar | 


faaeagaina: @ aifteata .... ... T 
. I-105.9. cf. X-46.3-6 ete, 


afa aut aera aaafa fat aaa waa | 


afe atta ana faye aged alin fats azaatfr )  1-163.3. 
Jil-5.4. 


af at aeadat Paral a Gas: | 

ax aat vera ga VIII-30,1. 
See ATA qaaahararrat azar atafa: <4: | 

fagataea: qgaer qhigat wea: qua: ga ae | 1-181.4. 
‘ant arnt fe acaat, satfaaia anfgea: ” Nirukta XII-1. 


The Asvins —If we gather together the views of traditional 
vedic scholars of India and those of modern Indian and 


% 
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Western scholars about the Asvin gods, we see. the 
following views :— , 


1. Yaska -The Twilight before Dawn; half dark 
and half light. 

Aurnavabha — Light rays. 

Oldenberg — Morning or Evening Star. 

Macdonell — Twilight or Morning Stare. 

Bloomfield — Morning or Evening Stars. 

Hopkins — Transition from darkness to light. 

Bergaine — Fire of Heaven and the Altar. 

Historians —Two pious kings. 

K. N. Ghosh —Two stars of Aswini (i.e., of the 
Aswini constellation. | 

10. Weber —Twin constellation of Gemini. 

11. Shama Shastry — The Sun and the Moon. 

12. Max Muller — Personification of morning and 

evening. 


paige ep beatae aby < Sages tae 


A few statements of the RK Samhita give us some in- 
formation about these gods. For instance, ‘‘ Twashta 
duhitre .. .. .. .. .. mithuna saranyah ”. 

| (RK Samhita, 10-17-1 & 2) 


Twashta willed, at the time of his daughter’s wedding, that 
the entire world might gather together. This daughter, 
who was the wife of Vivaswan and who later became 
Yama’s mother, disappeared at the very moment of her 
wedding. In other words, this immortal bride was made 
invisible to mortal eyes and was concealed from their 
view. Then being made ‘Savarna’, they gave her in 
marriage to Vivaswan. | 


The gist of the RKs cited above is that the goddess whose 
account is given above and who is well known by the 
name of Saranyu gave birth to two sons, the Asvin gods. 


In another passage it is stated — ‘“‘ Yamaschidatra .... .. 
budhna eta’ (RK Samhita, 3-39-3.) 


90. 
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The mother of the Twins (that is to say, the mother of 
Asvin gods) gave birth to the Twins. These Twins, be- 
coming embodied, destroyed darkness. Quoting this 
passage, Professor Max Muller gives his opinion on this 
point thus: ‘“ We might have guessed from the text itself, 
even without the help of the commentator, that ‘The 
mother of Twins’ here spoken of is dawn, but it may be 
stated that the comentator, too, adopts this view.” 

(Science of Language, Max Muller, Vol. II, p. 530) 


Another mantra states that these two gods are special lumi- 


naries. “Ati drava ...... .. sadhuna patha,” 
(RK Samhita, 10-14-10). 


Max Muller’s view about the two gods mentioned in this 
mantra is —‘‘ These two gods represent Time, in double 
aspect as morning and evening. Representing Time in 
all forms of its double aspect as morning and evening, 
day and night, bright and dark fortnights, bright and 
dark halves of the year, the two gods probably are identi- 
cal with the two Asvins.” 

(Science of Language, Max Muller, Vol. IT) 


Thus these two gods that are said to follow Yama may be 
taken asthe divisions of Time such as day and night, 
morning and evening, bright and dark fortnights or the 
northern and southern equinoxes. These are the divisions 
in natural phenomena of which the Asvins seem to be 
symbols. | 

Thus it. is clear that, whatever god or goddess may be 
considered, it is not possible to come to a precise con- 
clusion about its nature. In the present context, only one 
instance is discussed in detail. In the next section, the 
way in ,which the nature of Pushan and Ushas etc., is 
described will be discussed. 


In part II will be discussed the nature and function of all 
the Vedic deities (Cf. RK Samhita, Part II, Cosmic Light 
and Its Several Aspects). 
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91, 


In the section on ‘Purushartha Sadhana’ of the present work, 


it will be shown that it is the Para Brahman Himself who 
is called Savitr. 


(92, fie gar: aava: aha at mqafa & afa arg | VI-9.5. 
ward A Gag TA I AeA agaaa: 1-68.2. 


Chapter - Il 


1. The term ‘Rta’ has, depending upon the context, various 
meanings like water, sacrifice, Aditya or truth. For 
purposes of present discussion only those passages of the 
RK Samhita are cited for illustration where the term 
means Cosmic Jaw or the Moral Order governing the 
Universe. 


2. mRAIta Zwart aanifs afta gefn aext age age | 
Raa Afianed gar sada wa saat faay: 


eee sece ees sees eueae e@ece eases @ees 


sparta gedy ates ait Ras VTA Tea un IV-23.9-10. 


3, ay daaqeat earatsy SET sgaa Gat: | 
yaad Rag fae: walaat aifiat aginst: | VI-39.4, 


4, szeamgafe faaati ofa fra AVNAASAT | 
spaea aha quanta eat a fea sfgat saetg jy) VI-51.1. 


5. aay carafe aeradts agfaa aaa ga a: 
sata ae af Hara ger weg waz faz il IV-5.9. 
ef. 1-164.11; 1-136.2 etc. 


6. qaaara AeAAAT BATA faardty | 
sAqad a ofa fast afafasiza tl V-80.1. 
ef. 1-123.9. 


13. 
1, 


15. 
16. 


17. 
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Hat FAM aqua waihrun agaisawe | 


ast + aig aeguia: 9 aafad eafaag garg: |) IV-80.1. 


RAUSTAIAITSTT | 1=139:2. 


~II-10.2; V-63.1; V1-51.3; VII-66.13. etc. 


III-58.8; V-61.14. ete. 

VILI-83 3. (3€a€4 141) 

frat atahagy Dery Dit aay fags aeatary | 
maatfeeat afe at afeea agdaraen faa are = H-27.8. 
eaatgear afea; X-85.1. 


aay firaraeor faqfaar wat wast AyweT Haar | 
wad fia yaa fuss; qaaraw felt fat wry || V-63.7. 


@ waa: qa satafs aaeaftanag ara | 
saeaftaafials gaqamad afeat amaezad, i) - VI-8.2. 


qait aaq afe Fa a wag | VITI-11.1. 


wea aa qfrel date aea at anaRgae | 
aeq aa aMliawen: @ a: sea af aa aes ny V-83.5. 


Who are the Adityas ? And how mapy are they ? The RK 
Samhita statements about these two questions differ in 
different places. For instance, the verse says, ‘“Srnotu 
Mitro Aryama Bhago nastuvijatoVaruno Daksha Amsah’’, 
(IL 27.1.) 


Mitra, Varuna, Bhaga, Aryama, Daksha, Amsa —These six 


named. Aditi’s sons, the Adityas, and then they are 
eulogised. | 

Another verse says, ‘‘ Deva Aditya ye Sapta’”’ (9-[14-3). 
Here the Adityas, sons of Aditi are said to be sevan, but 
they are not named. 


But elsewhere we have, ‘‘ Ashtau putraso. .. martandam 
abharat’’, (X-72.8-9). 


18. 


19. 
20. 


21. 


22. 


23. 
24. 
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“Those gods” says the verse, ‘* Who sprang from Aditi’s 
body are eight. Accompanied by seven of them, Aditi 
approached the gods. She sent-up Surya to the skies and 
established him there. Together with the same seven 
sons she went back to the past (or bygone) age. She 
established the eight sons, Aditya in the highest Heaven 
in order that creatures might be created and dissolved. 
The Taittiriya Aranyaka clearly mentions the names of 
all these eight sons of Aditi —‘‘ Ashtau putraso.. .. .. 
Vivaswamschetyete”.  (Taittiriya Aranyaka, 1-13-3 ) 
Mitra, Varuna, Dhata, Aryama, Amsa, Bhaga, Indra 
and Vivaswan are the eight Adityas. 


Taittiriya Brahmana statements like ‘ Aditih Putrakama ” 
relate the manuer in which eight sons were born from 
At. (T. Br. I-1.9.1-3). | 


In the RK Samhita passage ‘“ Tatsu nah Savita Bhago- 
varuno Mitro Aryama .... ..’’. Savita has also been 
included among Bhaga and others. (VIII-18.3.) 


The Brhad devata mentions the Adityas as twelve. They 
are — Bhaga, Aryama, Amsa, Mitra, Varuna, Dhata, 
Vidhata, Vivaswan, Twashta, Pushan, Indra and Vishnu 
(Brhad devata, 5-146, 147). It is these twelve Adityas 
who are well known in the Epics. 


aay a seat fafeaia sar aw qza ez facieag: | 
agsaifa qaenea aaifa faaaeaaszal amaia | 1-24.10. 


arat ust aeMt afa Avy aaa aaqgaaararg wu VII-49.3. 
at at Gat aAat a faatta aathr Praesent gait! V-69.4. 
X— 12.5. 

ay alat Ratad ag wifea faeaa: | 1-90.6. ete. 
aaa usaqa fafaag aa ueenfaraaty | X-124.6. 


Ba at aw ayaa glee | 
AATAU THAT vse eves cnee | X-87.11. 


25. 
26. 


27. 


28. 
29. 
30. 


dl. 
82. 


33. 


34. 
35. 


36. 
37. 


38. 


39. 


40, 
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gt Vat aqaer yoiiat waar sen fe afea 1 VIT 60.5. 


a qai geaftegaa ae adg afrat a agaq | LV 117, 

RY AS afar a aaah ae qa ay cara | VI 51.2. 

oe TT YTAT UT AAT | +1 1891. 
cf. X 133.6. ete. . 

ACI fag fact afta | i {V 23.8. 


Maa aa aTaa sa gaa qr: qagaifaa: | 1 159.3. 
aa aeag cangeeaa meta: 
ufa queda fueafta Ba seen i) I 164.51. 
cf. Bhagavadgita III 14. etc. 
qaeat ara Wanifiaaer sata afeaa 
qat Ragas gia fregfeat: | 
aRaaaaray ar: ata usta gels 
aval aigaay avaata on wi.3. V 5.1. 
qfrat qaet dearer gfe: afta: THT; AFATAT | 

w, at, IIL 1.2. 
R.V. VII 101.4-6. 
mat at fraaeor fer Brat qai safrareta farataa7 | 
aaya qeat yea fafa qieq grat agaea FWA | | -V 63.4. 
I 159.1. 
1 43.9; I 844; TIT 55.14. 


aaa afta faa RUT AACA atte faqara aaa | 


at enfirerg at amitaat am alaedt acadte fa wag? 


X 65.7. 
AG slat TIA: VI 9.4. 
aaa aqaaaea Taeafa walt vrmeawasy | 
ae ae afsatt: aaed aa qa aca: afta Zar: 4] 
I 164,50; X 90.16. 


41. 
42. 
43. 


44. 
45, 


46. 


47, 
48. 
49, 
50. 
51. 


52. 


53. 


54, 


55. 
56. 
57. 
68, 


eee 24 


I 4 
rm pe ee i 3 ng 


aati a ag yatat aut Fararavat | = —-- Tait. Brahmana. 
oR. OVE 9; X 180. ete. 


Taittiriya Samhita explains the idea of R.V. I-164.33-35 in 
this way: 


BUIFASEAT TA Blast Bar ang gurl .... ... ars wrara t 
T.S. VII-2.4.2. 


WI Taga aanagw: — a. a, Ul-9.4.2.3. 
I~164.35. 

frat a: awa arg wat Fag ay | 

ar at ae; age afaqaa u 

a, at. X-5,4,1-14, 

¥-121.2. 

B. G. III-12; 16. 

eafargifaaita qravaaq 3; | 

fausal fatal agrfa VIII-98.2. 


fasnsesalfaq taweat trad fea: | 
yaar fear gaaeapza faarsaton faazeqraar i) X-170.4. 


agar faa yaar wag tera saaiafiqat a: | 
a afira gaalaesara: saacszqauaaaa (I X-81.1. 
ef. Nirukta X-—26. 


a ATSAZAA aazauitaa aa at aif agharfafefaeag | 
g zg, 1-2.5. 
III 48.4; X 15.14, ete. 


X 71, 
X 126. 
IT 164.35. 
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59. waza fala aaah are | 
qa CH A TA AFI AS AZ Fa Il 
60. aa ame aa aaa aalaz am | sek os 
qrait walneda avagra: EGTA I q.%. I 40. 


61. wiadt aevar freat ainft fararg at | 

ae: qaift ara anena fratat |g. 2: IT 72-80. 
62. %. &. VIII-100.10: 11. 

“ara aanat tatedtfa aginfa saa”, F VI-121. > 
63.-64. % @ X 125. 
65... ST, X-5.1-5. 
66. cf; Sayana Bhashya on I-164.16. 
67, @ eaatata am atquial aziteaal a gAaAAA FaTAT 

q.. 1 41-3. 

68. fayagqearzad ua a mot Baar | TH 3. 1 4. 
69. @@ Mea gaiafa San sa at Haid | 

aq sitet aeaa aml ea aiat wafa faaatge: || ¥ so. IV 3. 


70. wat an: aieady saaafa Sagar | 


faal faa fraser |) Looe 
71. feat aa eat efearafasaq ena ta: agarat f& faa | 

eqleqignaay sa Sar aeatgfa aagt fawaaty | |X 61.7. 
72. X-177.2. 


Sayana gives two different interpretations to this statement, 
one relating it to Aditya and the other to the Supreme 
Soul. According to the first, Aditya carries (conceives) 
the principle of speech in his consciousness. As has been 
related in the Taittiriya. Brahmana, “In the morning He 
moves in Antariksha or the skies along with Vak or 
speech as manifested in the RKs. At noon, He becomes 
established in Vak assuming the form of Yajus. And at 


73, aga ala: Tedlaaraz | » vali: 
74. of. % @. I-164.26-28. 
75. Qa catia am atgaaadie a: | | 
aagkefraa ata aa a stata tl BS. III 16. 
76. IV 9. 
Chapter — Ill 
1. The four-fold ends of human life, namely, aH ; AT, BIA and 
ata are comprehended here. 
2. zat ag galeaeqaat Farai ufact at fraaay | 
tarat aeagg Afar aa Fara oa: 9 favrq Mae 
I 89.2. 
3 aat 2a: afsa afauga MATa ANATATA |rad | X 100.3. 
at fuara aeoratfraeaisaain w oft grat eee: I 136.5. 
5, agai Raa ag aed faraa: | I 90.6. 


ge 


sunset, He is eulogised by Vak taking the form of the 
Saman.” Thus, at all times, He has an inseparable 
relation with Vak, manifesting herself as Trayi. The 
Gandharva inspires this Vak. The discerning Rshis or 
seers guard this goddess of speech at the place of sacrifice. 


According to the second, ‘ Patanga’, the Supreme Soul’ 
conceived in His mind, prior to cosmic creation, the Veda 
conveying the manner of meaning, Hiranyagarbha, who 
dwells within Brahmanda (the Egg-shaped Universe) was 
the first to utter this speech called the Veda. The Gods 
gifted with transcendental vision, guard this speech in 
the place of the Brahman who is the soul of Truth. Such 
is the account given of the state of the Lord’s will before 
creation and its later transformation and differentiation 
as creation (i. e., of the Universe). 


12, 


21. 
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A daar fea anaca fewsaar gaal agar: | 


aeanat afafaqr agar sevtar Kaa aeal7 {I II 27.9. 
gexifasg aq Waals af alneq az ce UHAIT | 
| sae at wifa | VI 69.5. 
a wear ofiqedita atsasaat frusafa aan | I 103.6. 
waeqiaex fraeaizngeat efiat aga | I 174.6. 
> Gag ag 
VIL 86.7. 


wal aia: afaiaed aaaaatam faa aan cazaay | X 86.12. 


aamead eta qaigian at aeaaraeranle fe | =X 37.9. 


qa qa satfagr ama aal sag fragfeaie argzar | 


aneagaafuaaighaanaaay cacy ga u =X 37.4, 
aat eat afe ataar at ar at fagt gaa at a afer: | 

VIII 48.12. 
HEAAACATN ATA al AaZiasTaH aahage: EV 42. 


gaia: Ciagar al az ya Basaieaca aay Far: | 
gz aa spfaea: qasea: garg: qfuacea: XK 14,15. 


sa waa sey Aearar fraejaral wgzweas ale: | 
fag qzafevat sara asta aa Saad Aaa tI Xx 67.2. 


a a fara a fad car fitar afeasa sa naar | 
AATUNTASUA VAITAATAT Walaa, | X 34.2. 


afs aaeq ara anfe a arfaat faega afsarea | 
AAT Mat aeegey ae faeaife feaaea vlay | 


wat acad Peaaea lar ara gaea aia: HF faq | X 34.3-10. 


aaal fea: afafha area AA wea ag APATATA: | 
aa mia: faq aa ata aca & ae afwaraaa: i X 34.12:13. 


22, 


23. 


24, 
25. 


26. 


27. 
28. 


29. 


30. 
ol. 


32. 
33, 


34, 


35. 
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UT ANT NIT AY Aaty at Tz | 

aor arafy akra tt X 186.1. 
agaeady dad diacagfasa 9 avat @ara: | 

Wal Tera F nasa: Raeaggutarfa any X 53.8. 
X 36.10. 

X 103.10. 

eq caida ae arTaaadle a: | 
waafexaiat ata ay a@ state i) III 16. 
sat Ua: gaat ale geaeqangag alent a feet |X 117. 
Hana faeza andar: aa adifa aa ga azz | 

aan geafa at wert Sawa wafa sawed |] X 117.6. 

ef. B.G. III 12-13. 

aang fe Zar: aut ezarls ay | 

& aafiar & ara ay et garg at Il X 85.47. 
WTaeta ATTRA a freaheeat qet swat ageg il IIT 53.4. 
gravitas aghat aaa aaa | 

aanqaey saad fr gwar || X 85.33. 
Jel nes Deed auar afaed ~@ fazyar aaifa | x 985.26. 
qroufa & alancatra eed wal gear waferaTa: | X 85.36. 
This is not the ‘Do ut des’ policy as interpreted by the 

Western scholars. 
ul qzqal aaa qTa Al FT yaa: | 
zaat faaqifare 
gfaor ar earthen faararasasga: | 
sat fewataa: Ul YIII 31.5-9. 

cess owes coe GAT AIT BATT Tafa | 

arara frged ada framat at qqragET | I 91.20, 


gat dla: BAIT: |TAY TRA TIAA FABIA; | TTL 4.9, 


36. 


37. 
38. 
39. 


40. 


41. 
42. 


43. 
44, 


45, 
46, 


47. 
48, 
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afé saliafisrd cat fran aieaet aezt aazt aa: 
alert aga: Tae ag Nat: af ata qs! X 37.8. 


sah IAA qayarangqgad Weal a: cafea | X 59.6. 

afeny aX avaz: gant fafaaea gaat ahs faa | 

aeazig: ficqes carga aataaa: fat a Az I 164.22. 

Passages like 42 STAI ; IX 113.6-11. - 
4a Hu fratata 


describe the nature of bliss. 

aq WH a Gl wea az a = azar frag azar | 

@ mata chat acazg som fasgharfita | 1 164.32. 
of. fewata qin acaeafita gaq ($2) 

ACVAA We Geeqraa ya Waal 4a wey | 

sat wa sataager faa frat: aafaaea ca X 55.2. 
Et AAA Ta TUT: | X 55.1. 
a fisnaifa afzazafea foa: aaat aaa aati | 

Tz aN TIAA Racaifzgiat aszqza wtaAea: | I 164.37. 
Nirukta VIT 3. 

al Fal TA Waa AHeMeaed azaea fala | 

WFQ AYTTTEAT ee feqept fagiagimes tad ll 

qa: qeofe avant fasraétarataar fafgat cart | 

am asaashy aca aeqaakat saa alaat s | 


afatmatfateqataqa walt yeaa faaet a fagrt tl 
T 164.4-6. 


ao fray a ZAI aMArAgIHACAT TYT | 

fee Maat Heal ByII TeraTaaTlea x 82.7; 
ACWAra: BAA; AAA AANAUATTAT ayq: | 

AZeAA THAT S FT ea Fal Fa eateal FA ETA ll X 71.7. 


‘ere one vee TIAA MITT Beal faarrae aa fafeag | 


Some commentators are of the view that ‘ Indra’ is celebra- 
ted by that name since he has the unique ability to know 


30 


the Para Brahman. The Kenopanishad has a story to 
show that Indra alone among the gods has the power of 
knowing the Supreme Spirit. This is how the story runs: 


The Para Brahman gained victory for the gods. But the 
gods felt proud of themselves, fancying themselves the 
cause of the victory, The Para Brahman pricked the 
bubble of their presumptuous self-esteem and, by making 
them realise their short-comings, dispelled their over- 
weening pride. 


Assuming an immaterial form the Para Brahman became 
manifest as a Yaksha before the gods. Then neither Agni 
who is famous by his title of Jatavedas, nor Vayu who is 
well-known by his title of Matarisvan, nor any of the rest 
of the gods, was able to know this mysterious personage 
in the strange form appearing before them. Only Indra 
was able to recognise the Yaksha who had a bewitching 
feminine beauty and grace as none other than the 
Supreme Spirit. The sage Aupamanyu’s analysis shows 
that ‘Indra’ has this designation just because he had the 
unique distinction of recognising the Para Brahman. 

The Aranyakas also speak to the same effect. The Aitareya 
Aranyaka says — 

* LdaM) % .. cin vtiee ox ibyechedranpate |: 
The term ‘Idam’ is connotative of the Brahman. Indra 
is known alternatively as ‘ Indra’ or ‘ Idandra’ by virtue 
of being able to ‘see’ the reality of the Brahman. This 
is the purport of this text. 


49, The author of the Nirukta reads into the term ‘ Kavi’ the 
signification of such designations as ‘ Manishi’, which are 
the names of a‘ Medhavi’, a known. (Nirukta—3,15) 

Also compare the statement — 
‘*Medhavi kavih .. .. kavaterva” (Nirukta-12,13) 


The term ‘Kavi’, deriving from the root ‘Kram’ would 
signify ‘one who has transecendental vision ’, or deriving 


50. 


51. 
52. 


53. 


ol 


from the root ‘Kav’, would signify ‘ one who sings the 
praise of % 

_ Both these interpretattions would indicate the type of in- 
tellectual and emotional faculty that would grasp the 
truth of all things. In other words, a‘ Kavi’ is one that 
has an uncommon, and almost an unearthly power to 
know the past, the present and the future. In order to 
explain the nature of the poet (Kavi), the author of the 
Nirukta cites the mantra relating to Savita, which runs 
—‘Visvarupani .. .. .. Kavih’ (RK. Sam. V 81, 2) 
‘Kavi’ imports one who, through his rare power, can 
make the (ordinary) people of the world see, at least to 
some extent, things which the world cannot normaly. 
perceive. 

“Sahasra .. .. .. Suryam” (RK. Sam. X 154, 5) 
‘Sahasranayana”’ (lit —a thousand eyes) may be inter- 
preted as persons that have a thousand eyes, or those 
that can lead thousands of followers on the right path. 
Being leaders or guides to thousands would mean that 
Kavi's are persons who can themselves grasp the inner 
principle of all things and can, therefore, enlighten others 
too in the same direction. 


aye vea: wag feaaa adMat gzfassfea Aaa: | X 177.1. 


Rmaiea ge saat faqifea get ararfa fat avi | 
RK. Sam. X 5.2. 
Also ef. 10.71.1. & ec. 

“Rshati .. .. .. .. param’ The term ‘ Rshi’ deriving 
from the root ‘Rsh’, signifies a ‘ Knower’, in-as-much 
as he crosses, through his knowledge, the very limits of 
(and limitations of) Samsara or earthly existence. 

It is also possible to derive the term from the root ‘ drs’, 
to perceive, Sayana, in interpreting the term ‘ Rshi- 
Krt’ (RK. Sam. 1 13,6) and the term ‘ Rshimanah ’ 
(RK. Sam. IX 96, 18) — and in other similar contexts — 
explains the first as ‘darsanakari’ i.e. one who sees 


56. 
57. 


58. 
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(the truth) and the second as ‘ darsana silamanah’ i.e. 
persons the bent of whose mind is to perceive (the truth). 


The well-known term ‘ Darsana’ used as the equivalent of 
‘Philosophical knowledge’, also lends support to this in- 
terpretation (of Sayana): 

“Agnih® 2... 8 eedyah’”” (11! 27; 
‘Tameva .. .. .. ahuh’ (X 107, 6). 
In these and other such contexts also, the term ‘ Rshi’ 
is used in RK Samhita in the same sense as the Kavi 
who has the transcendental vision. (cf. Monier Williams, 
Sanskrit-English Dictionary) 


The ‘ Rshi’ is also well known as ‘ Suri’, one who has the 
insight to comprehend the hidden principle of the Uni- 
verse and one who has the transcendental vision (to see 
the truth beyond the Universe), 


‘Tad vishnoh .. .. .. Suryat’ (RK Sam, I 22; 2. 


In this and other similar contexts alao, the unearthly power 
of vision possessed by the Suri is eulogised. 


aiai fa faeq: saat frat Weg alge adgy ||| _X 114.2, 
qaFAMAgeA Asal Tal Tzafea aaa fagfaa: | X 117.1. 


ae AME | AcaraeaaAuad at al Sarat seagqeaa a@ Ga 
azaaaagqint aq wast akqaq TIq sRfralaza: 
nfatesg aqiaa quaft | BRU. I 4.10; RV IV 26. 


& s. It 4. 

wea TAT HAUTTUAT: BAT TIA Baa: at faaz | 

za fagfeaa ar aya afz ar qa afe ar at | 

at meade: qtH sates cat we az afe ara ag ll x 129.7. 


(aaa gar aa at ale arflata vee Bay: — Al. HT.) 


Despite the woeful accumulations superstition and degrading 
custom that had clung to her and borne her down she 
(India) had never wholly forgotten the inspiration that 
some of the wisest of her children, at the dawn of history, 
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had given her in the upanishads. Their keen minds, ever 
restless and ever striving and exploring, bad not sought 
refuge in blind dogma or grown complacent in the routine 
observance of dead forms of ritual and creed. They had 
demanded not a personal relief from suffering im the 
present or a place in a paradise to come, but light and 
understanding. 


In the most famous of the Prayers recited daily even today 


by millions, the Gayatri Mantra (“14a), the call is for 
knowledge, for enlightenment. 


Jawaharlal Nehru - Autobiography, Chap. LIII. 


‘“‘ When I repeat the Gayatri Mantra, I remind myself that 
Earth, Air and Sky area glory. If one in a hundred of 
those who repeat it would do the same, India would lead 
the world in science.°’ 

Prof. J. B. S. Haldane 
Science and the Enquiring Mind. 


59. aftaeg anal fsa aafag Asa wad || 3 =M.U. 113. 


Chapter - IV» 
1, ganas afsa fared: | IIL 55.19. 
2. wafaa aisyTaqagagMe aewarea tae | 


SSSR 


] famaqagqier VATA AAARTA Aqsa uo OT «1103. 


Passages like I-161.11. contain sale in the place of ayfzeq, 


@ a, III-30. 
RV. IV-54.4. 


Cos 


9) 


‘afaar aeqant ” a ok 34)8 
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degra: cadtar aaa aaa: carqeaaey at aait IV 53.6. 


faaea fe aee sq gear: a area gation: fealt | 
aithager aa at faqar aa Pagrat wa afisay tl IL 38.2. 


seq ta: afaar aaa feeadtaafa aaa | 
qa wit coat maaara al var geagzarfa f| = VIT 38.1- 
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